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FOREWORD 


The author of this work Prof. N. Subbu Reddiar is a 
well-known Tamil Writer. He got a Department of Tamil 
founded in the Sri Venkateswara Uriversity at Tirupati and 
has been the Head of the Department for many years. He has 
recently been raised to the status of a Professor in the Univer- 
sity and he richly deserves that position. He has written a 
number of works in Tamil on various subjects-scientific, 
technological and academic. His language is easy-flowing 
and mellifluous, understandable both by scholars and by 
laymen. He has contributed greatly to Tamil writing. 


The present work of his is a unique one dealing as it 
does with the A]vars. The Alvars are Sri Vaisnavite saints 
of South India who realised Godhead in His arca form in the 
Vaisnavite temples of South India. They are mystics of a 
very high order and sang of God in ecstasy and their verses 
number about 4000 which are called the Nalayira Divya Pra- 
bandham. The main Alvárs are ten in number who with the 
addition of two others viz. Anta] and Maturakavi constitute a 
dozen, They are drawn from all castes and they gave a great 
impetus to the spread of Sri Vaisnavism. Their verses mostly 
relate to Rama and Krsna - the avataras of Visnu - besides 
the absolute Para-vāsudeva in Sri Vaikuntha. Of all these 
Āļvārs, Nammāļvār is the foremost one though not the 
earliest. He is recognised as the patron-saint of Sri Vaisna- 
vism in southern India. His thousand verses are called Tiru- 
vaymoli Ayiram as having emanated from his holy mouth. 
Before thc singing of any of these songs, the taniyan or the 
verse relating to the author is recited and his blessings are 
invoked. The raniyau of Nammāļvār describes him as one 
who rendered the Vedas into Tamil and that his thousand 
. verses have all the sanctity and the authority of the Vedas. 


Referring to the Nalayira Divya Prabandham, Sri 
Vedantha Desika states that they throw considerable light on 
a number of intricate and difficult passages in the Vedas and 
help to clarify many doubts therein; and the Tenkalais have 
given greater authority to the Tamil Prubandhams than even 
to the Vedas themselves. Nammalvar’s hymns are considered 
to be the authority on Sri Vaisnavism by both the sects of Šrī 
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Vaisnavism. These Prabandhams are recited during all the 
temple festivals and have even been made a part of the daily 
worship both in Sri Vaisnavite temples and houses of the 
Vaisnavites. Sri Vaisnavites must feel greatly indebted to 
Prof. N. Subbu Reddiar for the deep study and thought he 
has bestowed on the Prabandhams ; he has written on the 
religion and philosophy of the Alvars in his fine English style, 
thus carrying the message of the Alvàrs to the very doors of 
Vaisnavites and non-Vaisnavites alike. The task is stupen- 
dous and though Prof. N. Subbu Reddiar is a born saivite, 
he has taken a deep interest in the Sri Vaisnavite literature 
and written on it with great sympathy, love and admiration 
much better than even a born Vaisnavite can do. In this his 
great work which can be called his magnum opus, he has traced 
the history of Vaignavite religion from time of the Rg 
Veda. 


He has considered the subject under six sections. The 
first contains his introduction summarising the work. The 
second relates to the pre-Alvar period starting from the 
Vedas. The third is a prefatory study of the work of 
Nalayiram. |n section four, he discusses the main theme of 
the work relating to religion and philosophy of the Nalayira 
Divya Prabandham with special reference to Nammalvar. The 
fifth refers to post-Alvar period and the sixth gives his con- 
clusion. His summary is in sufficient detail to convey a 
comprehensive idea of his great work in his own language. In 
the second section, there is nothing controversial in the 
subject matter but with regard to Vaisnavism during the pre- 
Āļvār period, there may be a difference of opinion regarding 
his observations. It is true that the Vedic scholars of the 
West have described Visnu as a minor deity during the Vedic 
period und to some extent he has reproduced their views. The 
Rg Veda is the earliest Veda and the one on which the other 
Vedas and later rcligious literatures are based. It contains a 
large number of hymns addressed to various natural elements 
whose aid and blessing the Vedic Aryans invoked by praise 
and prayer and by offering ablations and libations to them. 
But Visnu as He emerges in the Rg Veda is a personal God. 
The accepted essential feature of all theistic religions is the 
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existence of a personal God who created the universe. Such 
attributes like the creator, protector and sustainer are used in 
the Rg Veda only with regard to Visnu. It is also specifically 
mentioned therein that He created even the Sun and Varuna 
and that others followed Him and that He grew from a 
primeval germ into the cosmos. After having created the 
worlds, fixed his lasting abode lor himself a Paramapadam or 
Heaven which ordinary mortals may not be able to see or 
reach easily and which place is full of sweetness and bliss. 
Rg Veda also refers to His consort Šrī Mahalaksmi. It states 
that His worship is easy and the repetition of His name is 
enough. It also refers to His incarnations. 


Thus it appears that the essential] features of Vaisnavism 
were known to the Rg Vedic Aryans and they worshipped Him 
as the Supreme Being. The divine qualities of Visnu were 
enhanced late by the Brākmaņas, the Upanisads and the 
Puranas in the North and by the Āļvārs in the South and these 
laid the foundation for the systematisation of Vaisnavite 
philosophy and religion by Sri Rāmānuja. 


Coming to the central theme of the discourse of Prof. 
N. Subbu Reddiar in this volume, all the essential elements 
of Srl Vaisnavism, as practised and preached today, have been 
elaborated by him with special reference to the Alvar saints, 
Briefly they are as follows : that Srlman Narayana is the 
Supreme Being; that He is the creator; that His abode is the 
highest in the universe; that He is both transcendent in Heaven 
and immanent in the Universe; that for the devotees, He took 
the Vibhava form as Rama and Krsna and that to make Him- 
self easily available to all for worship, He has taken the arca 
or permanent incarnation in temples. Their conception of 
the relationship of the individual soul to God is one of 
Nāyaka-Nāyaki bhava—that is between a lover and his beloved. 
Nammāļvār and Tirumankaimannan have emphasised this 
Madhura-bhāva and sung in ecstasy and longed to become one 
with the divine being. [n many passages their description 
shows how the separation from the Lord is unbearable to 
them. They appeal to Sri Mahalaksmí to recommend them to 
the Lord's Grace to perform purusahara. They haye developed 


sakti and more than that prapatti or saranāgati, the doctrine 
of surrender, as the means of attaining Godhead. They knew 
God and realized Him and became one with Him. It is said 
that after reciting his ten verses, Sri Tiruppanalvar, a harijan 
saint lost himself in ecstasy and his soul merged into that of 
Sri Ranganatha. The thousand verses of Nammāļvār called 
Tiruvaymoli, are treated as sacred. They contain the essence 
of the Sīma-veda and particularly, that of Chandogya Upanisad 
which work is largely drawn upon for describing the creation 
in the Bruhma-sutras by the Badarayana to establish the 
existence of God, His attributes and the mode of reaching 
Him. Tatva-traya which is the distinguishing feature of Šrī 
Vaisnavite philosophy is also referred to by Nammāļvār. The 
emphasis of all the Prabandhams particularly of Nammāļvār is 
laid on true knowledge which is described as one, which finds 
the universe as the body of a universal consciousness or soul 
of which body all beings are limbs. It implies that there is 
only one thing in the world and that is God. In fact, he found 
God in everything in the universe. 


Lastly Saranagati or self-surrender as the means of 
attaining salvation and release from the cycle of births and 
deaths is described wonderfully by every one of the Alvars, 
and Prof. N. Subbu Reddiar has quoted chapter and verse 
from the original text in support of his conclusion. Iadmire. 
his great talents and his inexhaustible energy and industry in 
gathering the material which has spread over millenia and 
brought the essence of all the texts in the compass of a single 
work. 


I pray to Lord Venkateswara that He may grant him a 
hundred years of life to serve the cause of the Tamil language, 
religion and philosophy in an ever-increasing measure. The 
greatest tribute that can be paid to Prof. N, Subbu Reddiar 
for his glorious work is to keep his book in every library and 
in every home and to read and digest it. I most heartily 
congratulate him on his glorious work and wish his enterprise 
all success. 


TIRUPATI, M. Ananthasayanam Ayyengar 
February 15, 1977. EX-GOVERNOR OF BIHAR 


PREFACE 


This book is a fruit of my study of the compositions of 
the Álvars from the Religious and Philosophical points of view 
in the main and occasionally from theliterary viewpoint. A 
fairly thorough critical study is offered in the following pages 
of the hymns on the strength of work done over a period of 
five years. 


The focus of the study is on Nammāļvār's(foetīts, for he 
is the most well-known amongst the Āļvārs and held as the 
leading exponent of Vaisnavism through Tamil and as the 
head of all those who have been following him representing 
Sri Vaisnavism in the post-Alvar period. However, the com- 
positions of the other Ālvārs and the contributions made by 
them to the cause of Vaisnvism have also been taken into con- 
sideration for purpose of (nothing)smilarly in treatment to 
that of Nammāļvār and for separately mentioning their contri- 
butions whichever are individualistic and unique in their 
nature. 


Although a critical study of the commentaries and criti- 
cisms upon these compositions is not within the framework of 
the present study, the expositions of the later Ācāryas includ- 
ing their commentaries are utilised mainly for clarifying the 
interpretation ef certain typical passages and problems of 
religious significance. A general, but brief, account of some 
of the well-known commentaries is given in a separate chapter 
(Section V, Chapter XXXI). 


Schools of thought in India and elsewhere have been 
mostly maintaining Religion and Philosophy as independent 
branches However, Indian philosophy lias been theistic from 
the earliest timēs with the exception of the schools of 
Absolutism. The concept of a personal deity is involved in 
this co-ordinated development of religion and philosophy, the 
principles of which have coalesed rendering impossible a treat- 
ment of one in a manner independent of the other. Works 
which are brought under the subject of philosophy proper do 
not question the foundations of religious experience and can 
be admitted to tacitly lend support to the validity of the 
religious experiences. Works like the /tihdsas, Puranas and 
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also Agamas which are written in Sanskrit and the compositions 
of the Āļvārs which are in Tamil are religious in nature and 
content. They presuppose the authority of the philosophical 
foundations on which they are based and on which they are 
the solid super-structures built at various periods. There is 
thus no room for a discussion as to the exclusive nature of 
treatment philosophical or religious of the problems dealt 
with in these compositions. 


A study of the religious and philosophical contributions 
made by the Alvars cannot be undertaken without reference to 
the materials which are available in cognate sources. To free 
such materials from the scope of this study would lead to the 
understanding of these compositions as the rise of thoughts 
newly invented by the Alvars without any traditional back- 
ground and so not capable of accounting for the popularity at 
the hands of those who have been steeped in age-long tradi- 
tional lores. An attempt is therefore made here to classify the 
results of the study on this subject under sections which re- 
present the beginnings of the religious tradition which inspired 
the writing of these compositions, a general accouni of the 
Alvars and their compositions, then an intensive study of 
Nammāļvār's compositions, the influence of these composi- 
tions on the development of Šrī Vaisņavism in the subseguent 
periods and a conclusion on the worth of these compositions. 


The study is dividcd into six sections the first of which 
forms an introduction dealing with the Alvars’ approach to 
Reality. The second section is devoted to proving that the 
cult of Visnu is as ancient as the Vedas themselves are. The 
theistic, personal and saguna aspects of the deity are traceable 
to the l'ihzsas, Purāņas and the Bhagavad-gitā. The various 
forms which the Lord takes for the welfare of humanity are 
found better developed in the Agamas, their beginnings being 
indicated in the other earlier sources. Practical code of con- 
duct of a Vaisnavite gets treatment in the Dharmasastras in 
addition to the sources mentioned above. Some of the aspects 
of the deity are also suggested and described also in the anci- 
ent Tamil classical literature. This section serves as a prepa- 
ratory chapter to the thesis. 
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The questfon of the period of thc Álvàrs is taken up in 
the third section where the literary, epigraphical and other 
materials are brought forward to fix the dates of the Álvars 
with an approximate degree of certainty. The dispute regard- 
ing the actual number of verses and the order in which the 
compositions of these Āļvārs are to follow are discussed in the 
sume section which also contains a brief literary appreciation 
of these compositions. The traditional conclusions on some of 
the matters treated in this section have been shown to be in- 
admissible in the light of the materials that are available of 
late. This section serves as a useful background for a dcep |o? 
study of the compositions of the Āļvārs. 


The fourth section is the biggest with fourteen chapters 
dealing with several aspects of the Nalayiram. The general ap- 
proath of the Alvars is treated at the outset. The preminence of Were 
Narayana, His perfections) forms, (exploits and His relation- UR 
whip to the self and the world take up the next four chapters. 
God is shown to be both immanent and transcendent and the 
inner-controller of one and all not excluding Brahma and 
Rudra. Mystic experience which varies among the devout men 
belonging to the various faiths of the world finds its present- 
ation in the form of (Nature »nd Bridal Love. The former is 
not to be mistaken for pantheism since it implies God's 
transcendence also. The latter, though it could be traced to 
the lifās of Krsna in Vrndavana, finds a full and rich depiction 
only at the hands of the Alvars. The reason for this lies in the 
aesthetic appreciation of God with particular reference to His 
descent as Krsna and the arca forms. The available sources 
have been fully utilised in this study of this aspect of love. 
Apart from devotion which functions ordinarily not at the 
mystic leve] but which draws man closer to the deity, the 
spirit of service which man owes to his deity as an act of obli- 
gation gets treatment and is shown to attain its perfection in Nae 
rendering service to the bh@vavatas. The rich blissful experi-, yo 
once which a devotee isallowed to have by the deity here with-| * 
in the limitations of the material world is openly proved as'n- ^; 
obtainable even in thestate of release. This aspect does not Vou er 
receive this much of explicit support in the sources which are ^ 
suid to belong to the earliest period of literary development. 
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After indicating the individual contributions of the other 
Alvars it is shown that the Alvars do not generally escape from 
the suffering humanity to find consolation, encouragement and 
delightful enjoyment in God-realization. God- d-experience is 
well reflected in a major part of their compositions. The 
Āļvārs are yet alive to the sufferings of humanity and they pres- 
cribe enviable recipes to tide over the miseries of the world 
now and here itself. The contributions of the Alvàrs are 
crowned with unique success in that their compositions came 
to be looked upon on a level with that of the Veads a rare and 
unique privilege given to what is written in a language which 
is other than Sanskrit 


The fifth section traces the impact and the influence of 
the message of the Āļvārs on the leading exponents of Vaisna- 
vism in the post-A]var period. The tenets of the Visistadvaita 
School of Vedanta, though primarily based on the triple found- 
ations (prasthanatraya), were actually given shape and deve- 
loped on the lines of the teachings of the Alvars. This was begun 
by Nathamuni, underwent a good development at the hands of 
Yamuna and took a crystalised shape at the hands of Ramanuja 
who recognised and gave a special status to the Nalayiram by. 
his teachings and by directing his pupil Pillan to give an ex- 
position of Tiruvāymoļi. This attitude to the compositions of 
the Āļvārs as being an integral part of the spiritual training of 
the Vaisnavites was maintained and continued by Rāmānuja's 
disciples. But for the schism which has slightly divided the 
followers of the great master to form into (wo divisions bear- 
iug authority lor doctrinal interpretation, the tradition of the 
Á]vars' message is being uninterruptedly maintained in tact. 
Much of what is found to be the specific features characteriz- 
ing the outlook and conduct ofa |! Vaignaviie within and with- 
out the house, in temples and religious conventions owes 
mainly to what the Alvars had taught and what has been 
assimilated by the Ācāryas from Nāthamuni downwards into 
the character of a Sri Vaisnavite, The commentaries on the 
Nalaytram and the Tiruvēymoli in particular bave been having 
greater attraction and appeal both to the teachers, disciples 
and those who listen to the discourses on them. However, it 
must be said that these commentaries have more of the ideal 
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of eulogizing the bhagavata cult than, what is actually needed | ; 


to understand the spirit and tenor of the Alvars. The "ES 
anecedotes which find room often times in these commefita- M Cue ve? 
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interpretation of the original text. exce Ro 
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The last section shows that the doctrine of self-surren- 
der though not unknown in the period before the Alvars got a 
direct advocacy in the composition of the Alvars and finding 
room in the spiritual training became one of the cardinal 
tenets of the post-Rāmānuja Vaisnavism. It is no exagge- 
ration to state emphatically that through Rāmānuja who gave 
importance to the path of devotion keeping those of karma and 
jmdna at just below its level on account of the influence borne 
on him by the teachings of the A]vàrs* that the devotional 
aspect, the mystic ideal of Nature and Bride, the spirit of 
service to God and His men which characterise any religious 
fuith permeated the theistic schools of later Vaignavism such 
as those of Madhva, Nimbarka, Vallabha and others. A 
study of these compositions in comparison to that of these 
later schools of Vaisnavism would have pertinence to a study 
undertaken on the development of bhakti according to Rama- 
nuja and so is not attempted here as it lies beyond the scope 
of this thesis. 


The materials on which this study is based as also a 
table showing the method of transliteration adopted are given 
separately before the thesis proper. The appendicies which 
are eight in number contain information on the list of Brahma 
Vidyas, the order of enumerating the Āļvārs, and the anecdotes 
referrred to by the Álvars but not traceable to any known 
source. A list is given on the number of verses composed by 
Nammalvar on the arcā forms of God enshrined in various 
temples, Another list here contains the number of shrines ex- 
clusively celebrated by some Alvars. The list of succession of 
the Vaisņavits ācāryas is also given for the understanding of 
the two traditions of the post-Rāmānuja school. A table set- 
ting out the dates of the Alvars acceptable to the traditiona- 
lists also forms a separate appendix. 


The work was originally submitted as a doctoral Thesis 
to Sri Venkateswara University. [ heartily acknowledge the 
able guidance provided for the work by Dr. V. Varadachari, 
then Reader in Sanskrit Department of the University and now 
Professor Emeritus in the Department. But for his unstinting 
help and meticulous supervision the work could not have been 
taken shape as it has. 


My thanks to Dr. S. Viswanathan of the Department of 
English for going through the manuscript and offering useful 
suggestions. 


I owe the publication of the work in book form to the 
University Grants Commission and to the Government of 
Tamil Nadu whose generous grants have made it possible. I 
record my keen appreciation of the scrupulous care with which 
the printing and get-up of the book have been attended to by 
the S. V. University Press. 


I place on record my gratefulness to Sri M. Ananta- 
sayanam Ayyengar. former Speaker of the Lok Sabha and ex- 
Governor of Bihar, for graciously consenting to write a Fore- 
word to this volume. Itis the volume's privilege to have an 
introductory word fromthis distinguished son of India who is 
an uticompromising votary of Indian Culture and the premier 
citizen of the holy city of Tirupati. 


As a humble gesture to appreciation and regard, I dedi- 
cate this volume to late lamented Bharata Ratna Dr. S. Radha- 
krishnan who did more than any one to acquaint the West 
with the true essence of Indian thought. 


TiRUPATI - 517 502 N. SUBBU REDDIAR 
5 June 1977 
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SECTION I 


SUMMARY 


The idea of God is innate in man. Some are 
fortunate to have the realization of God and very 
often they pass through various stages beginning from 
rigid self-training and culminating in divine com- 
munion. The avatāra of the released selves as Alvars 
could be justified with reference to these stages of 
God-realization. The inexpressible ultimate Reality 
finds in the selves a kind of articulation however 
inadequate it could be for giving a full description of 
Godhead. The Alvars, leaving aside the ontological, 
and epistemological approaches for the study of 
God, make the aesthetic approach, and their attempt 
represents the continuation of the Upanisadic des- 
cription of God. The compositions of the Alvars have 
therefore a greater appeal to the human mind. 
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Introduction 


India has been a secular state since she gained indepen- 
dence in 1947. It has been so declared in the Indian Constitu- 
tion which came into force on the 26th January, 1950. This 
declaration was made to suit the conveniences of administer- 
ing a land peopled by inhabitants who profess faiths which are 
other than the indigenous Hinduism. Nevertheless, the fact 
remains there that religion is the warp and woof of the Hindu 
society. It has been so for millennia. The stability of the 
Hindu society down to the present day notwithstanding the 
impact on it of foreign faiths, the uninterrupted enlightened 
attitude towards ultimare Reality and a real, enduring earnest- 
ness in the cause of peace characterize the Hindu society and 
this is not a little due to the religious influence on the people. 
It was Alexis Carrel that remarked: “Religion brings to 
man an inner strength, spiritual light, ineffable peace ". 


A society needs economic development without which it 
will be subjected to the militant power of other societies. The 
economic stability may make it grow stronger with the further 
development of material welfare. Without the guidance for 
chalking out the correct path in its policies, the society may 
acquire an aggressive attitude and as such it needs some direc- 
tion in the right path Religion p:rforms this function in a 
society, by keep'ug the economic power under proper control 
without undermining it, The Latin proverb says, ‘A man 
without religion is like a beast without bridle’. What applies 
fo an individual i: applicable, with equal felicity, to a society 
und a nation wh ch is constituted by many individuals who 
iimpart strength to the individuality of the nation by their just 
h*haviour, [rreligion or anti-religion is practised by a minority 
iva nation whose expectations are not fulfilled by the preach- 
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ings of that religion which they follow and so turn against 
their own religion out of sheer frustration. Treating the origin 
and development of irrelizion, which is, of course, very 
ancient, is out of context when the religious attitudes, backed 
by philosophical inquiry, should engage the attention and 
study of a research worker. 


The word ‘religion’ is made up of two parts, namely, 
‘re’ and ‘ligion’ which mean respectively ‘again’ and ' bind- 
ing’. The word when thus derived can be taken to mean that 
man who is finite is part of the infinite from which he got 
separated. When it is said that he formed part of the infinite, 
what is meant is that he existed formerly in close union with 
the infinite. On account of his deeds he had to come away 
from it and hence the suffering is all the more severe. Even 
in bondage he is not really far away from the iufiaite, but 
owing to karma he feels the separation very keenly such that 
by practising the religious acts he could get at the Divine. The 
basis for this kind of feeling is only the desire to get bound or 
tied again to the in'inite. The feeling that the finite is separa- 
ted from the Divine and is not in a position to have direct com- 
munion because of the limitations which are set by the physical 
frame and material surroundings creates in man a conviction 
that he had committed a sin on account of which he could not 
be with God. Theacts of sin committed now and then by force 
of circumstances do affsct man. The pious men and the saints 
do not commit sins but yet feel that they are sinners, They 
declare at times that thzy are the repositories of sins and are 
at the head of the host of sinners.! Thus it is not the com- 
mitting of sins that makes these pious selves get themselves 
filled with remorse, but the feeling of having committed the 
sinful acts that makes them give expression to their having 
sinned. This is called naicyanusandhana a mere declaration 
that they are sinners. Any act of unfaithfulness which they 
are forced to commit creates in them a more serious sense of 
sinfulness than in the cise of an ordinary person who commits 
it.? This is the reason why such men are not able to bear sepa- 


1 Štotra-ratnam 2: 23; cf. T.V.M. 47:1,3,9; ibid. 5.7: 1,2. 
2. The Essentials of Theism, p.148. 
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ration from the deity, while an ordinary man, who though 
attracted by divine perfection, is not much worried by the lack 
of opportunities of having God-vision. While in the case of 
the latter, the thought of God does engage a little of his time, 
in the case of the former matters other than those of the Divine 
get insignificant attraction. 


The idea of God is innate in man. It is not actually 
acquired by education or any training spiritual or otherwise. 
People who could be condemned as very low and uncivilised 
believe in God. The very lowest Australian bushfolk-the most 
barbarous perhaps of barbarous creatures - believe in the exis- 
tence of a supreme being who is a moral law-giver and judge. 
They even call him ‘Father’ and worship him in the character 
of an elderly gentleman. Savages are rarely athiests like us 
‘they entertain the larger hope’. To have the idea of God is 
however different from having religious sense. 


Sentimental minds are easily affected by beautiful ex- 
pressions and enchanting music during religious worship. 
Such affections may reveal themselves in the form of exterual 
manifestations such as the gush of the tears of joy, change of 
voice choked with tears and others. Both those who are sub- 
jected to these experiences and who witness them are likely to 
take these manifestations as religious experiences.4 However, 
even th: non-believers in the existence of God get, on occasions 
like these. such emotional experiences, but this need not be 
wholly applied to all cases, as there are cases of genuine devo- 
tees who are to bs marked out to be as such with much dili- 
vence, However. their experiences could not serve to guide 
others who are vet to eater the realms of God-realization. 
People of this kind could form the group of persons who require 
others’ guidance in the matter of spiritual experiences and are 
betor placed thin others, for sympathetically responding to 
the religious content of the appeals made by men of devout 
lie th. 


1 Ihat is Civilizarion ? p. 88. 
4 cĒ The Essentials of Theism, p. 7. 
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The development of religious consciousness is not a 
sudden phenomenon. A rather unromantic and deep study of 
God and His existence is required to be made by the aspirants 
to spiritual experiences. This will have to be undertaken, not 
in temples where the din and pomp of festivities easily attract 
all kinds of persons, but in sec!uded spots where the earnest 
aspirant could be in the least affected by the elements of temp- 
tation. Such cultivation of a disciplined life ensures at the 
right time which would be at any time near or distant the 
budding of the religious experience. This process could rather 
be likened to the flowering of plants which requires definite 
lapses of times varying according to the nature of the plant 
since the seeds were sown for their growth.5 This could be 
taken to represent the procedure of karma. jidngy and yoga 
which should, as matters of events, follow one ther another, 
However, this may not universally hold good. Man has, at 
the time of his birth, some residues of pyevious lives. The 
achievements in those lives, if any, could possibly change this 
order with the result that while some are destined to take only 
to the path of karma, others are endowed, at the time of 
birth, with sufficicnt knowledge of ultimate truch that they are 
not required to do all the deeds. Yet, others, like a yogin 
in trance, indulge in thoughts about the divine. 


Men, whether they pass through these stages or suddenly 
enter into the portals of God-realization. are not at all com- 
petent to guide the destinies of people through their religious 
experiences, Very few alone among them would have had the 
direct vision of God. The finitude of humanity cannot by any 
means gauge the perfection of the divine. It is left to the in- 
finite Being to choose the occasion and reveal Itself to the 
aspirant and endow him with the necessary equipment fer 
enjoying communion w:th Him.® All the same, it is not every 
God-chosen man that coutd himself express to others his 
experience with God. With all the wealth of attainments for 
the samz, the person may not be able to commuicate his 
experience to others Some could do this through an artless 


5. cf. ibid.. p. 7. 
6. Kath. Up 2: 23. 
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talk. Only very few may be able to give expression to their 
experiences in well-chosen words of enduring appeal. Infinity 
of God is so inexhaustible that even the most well-equipped 
God-intoxicated poet cannot adequately speak about God." 


The fortunate selves, who were chosen by God and who 
had gone to enjoy spiritual communion of non-earthly kind 
after leaving their mortal coil, are endowed with faultless 
knowledge of God and His attributes. They have capacities 
to have enjoyment of bliss (@nanda) and as such are better 
equipped than others to speak of communion with God. It is 
this fact that suggests of what would have formed the basis for 
the divine descent of the Alvars and Ācāryas. While some of 
them are held to be the divine wcapons of Visnu descended down 
to the earth, others are verily, Adisesa and Visvaksena. The 
contact with the material world does not in the least affect the 
nature of their having been released. With their knowledge 
and other attributes without being influenced by the limitations 
of the world, they moved on as if they were in Vaikuntham. 
The mortal frame alone declared them to bē men on earth. This 
is clear from the life accounts of all the Alvars, with notable 
exceptions.’ These exceptions are exceptions only in one sense, 
While the other Alvars had occasions to display their God-hun- 
ger from the very time of their birth, these had to wait for an 
occasion for their spiritual realization getting aroused. This 
does not however prove that they do not belong to the host of 
devout men. 


As it is God that awakens religious consciousness in 
man, it is not necessary that to be religious-minded, one should 
be intelligent or undergo training.? This is clear from the exam- 
ple of Dhruva.!? Just as one could lead a pure life without 
being learned and one who is deeply learned is not necessarily 


7. It is in this light that the Upanisadic passage requires to be 
explained. cf. Taitt. Up. 2:9; The Essentials of Theism, p.93. 

4. Periyalvar, Tirumankaiyàlvár, Tontaratip - potiyalvar, Malura- 
kāviyāļvār and Kulacekaralvar. 

9. Man, the Unknown, pp. 282-83. 

IU, Bhāg. P. 4.9. 
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found to lead a moral life, aesthetic and religious senses could 
be aroused in men who have no education. Those who are 
educated are found to lack in aesthetic and religious senses. 
Hence religious consciousness is not the prerogative of the 
learned few nor is it confined to the persons born in the higher 
castes only. The Vaispavite theology has wisely adopted a 
sane line of interpretation. Instead of giving credit to the 
superior social status of a devotee, it has made God's grace, 
after the pattern of Upanisads, as mainly responsible for the 
arousing of religious consciousness, the individual, whatever 
be his status, being only the medium for the display of reli- 
gious sense. It is in this sense that Nammalvar, though he 
was not born in the higher caste, is admitted in the tradition 
of the Vaisnavite religion as the super-prapanna, being at the 
head of all his followers and through whom alone all who 
came after him have to approach God. 


While speaking about God whose infinitv in every one 
of His aspects lies beyond human range, limitations cf one 
kind or other are to be faced. God is the Lord of time and 
He is not in time. He is beyond space and not within it. 
Everything other than God is finite. Therefore there is noth- 
ing that could be brought in to depict Him or any aspect of 
His with reference to the temporal, spatial and objective 
world. It is because of this that the Supreme Person is said 
to be beyond the reach of the words and thought.!! However, 
men cannot assume silence on this account, He begins to 
articulate or blabber what is surging within. This inadequacy 
of expression is responsible for man's incompetence to effecti- 
vely and correctly describe God. He therefore chooses his 
own expressions, lor h: does not know any other. He draws 
for purposes of analogical expressions, instances of the world 
wita which he is familiar. Hence hz describes God as surgar- 
cane, honey and so 03. All the sams, these do not fully 
bring out the greatness of God. 


1l. Taitt, Up 2: 9. 


12. Peri Tm. 7.3; 10; cf. ibid. 2 3: 2; ibid. 7.10: 1, 2and T.V.M. 3.4. and 
The Essentials of Theism p. 94. 
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A pas»ionate longing on the part of the devotee to have 
direct vision of God is not without justification. The prayers 
and pleading: would not only become unintelligible and worth- 
less but wouid also create in the mind of the devotee an utter 
in liffecence. though not dis-illusionnient, towards God, had 
not the Deity taken step to communicate Himself to the 
devotees. The sense of complete dependence of the devotee 
on God instils hope for the asnirant and makes the sufferings 
fo: reinion with God bearuble. That self could have the 
disc: aporehension of God who chooses to display His great- 
ness to it. ftis in this sense that God's presentation of His 
omnipresent form to Arjuna is to be explained. Man's limited 
powers of understanding are no match for God's eminence 
and as such he approaches God with the commingling of 
reverential fear and attraction. Taere is room for fear 
because the whole thing is mysterious and he cannot any 
longer bear the sight which overpowers him. Divine perfec- 
tion however draws him near God. 


The impact of the external world on the human mind 
coul] bs interpreted to be threefold. The idzas are aroused, 
the objectiveness is felt and the human beings function them- 
selves with reference to it verbally or through physical activi- 
ties. Logic, sense organs and semantics respectively operate 
in these three fields. The results which are arrived at through 
the operation of these, establish that there shall be a powerful 
heing behind the subjective world as well as the objective one. 
The mind of that being who could be designated as God is 
behind all this. Tae tasks of creation and protection of these 
presuppose that the idea of God is sustainable The more 
one reflects dezply on this the more one is convinced that a 
reverential attitude is aroused in manfor God. Naturally, 
those who reflect and meditate upon this become worshippers 
of th: Divine Others who could not adopt this process follow 
«tmply what these do and join them. This is the reason why 

worshippers of God are far more numerous thin the worship- 
pers of mammon or any other thing in the world.!3 


l V cf. Collected Papers of Charles Saunders Pierce, edited by Charle, 
Hartsharne and Paul, Weiss 6, cited on p. 486 of God in Modern 
Philosophy. 
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Philosophy, which is of the nature of enquiry into the 
nature of reality, adopts several methods of proving the exi- 
stence of God such as metaphysical and ontological!4 and the 
moralistic.!5 It is one thing to attempt at proving God's 
existence and it is another to attempt at knowing Him. The 
former is an act which is purely an intellectual feat and com- 
prises analytical procedures which tend to become more and 
more abstract, leaving aside the existential aspect of God. 
However, those who are keen on knowing Him do not but take 
note of the fact that there must be a creator for the world. 
The devotion which they have for the Divine docs not make 
them indulge in abstract discussions as to the manner in which 
creation could have taken place or the materials out of which 
the world has been created. The idea that He wh» created 
does also afford protection and therefore He alone shall be 
approached for protection is uppermost in their minds. Hence 
the devout worshippers, like the Alvars, refer constantly to 
the acts of divine creation and protection. 


The general understanding of creation is that God 
creates the world in ordzr that the selves, which lie inactive 
during the period of deluge, could take the physical frames in 
accordance with the results of their past deeds and undergo 
experiences for such actions and gain also fresh and new ones 
which if He wills would contribute to their spiritual progress 
and if He does not would leave them far behind. The Vaisna- 
vite theology would offer a better and more convincing expla- 
nation for this theory. As a matter of fact, this is, in a, 
general way, the interpretation offered by the theologians of 
any religion. The Upanisads declare that creation is an act of 
the Will of the Divine!6 and that the world is a sport!?, Both 
these require an explanation. Why should the Divine enter- 
tain a will? If the intention of God is to bring a world into 
being in which the selves would have recompense for their 


14. These methods are not fully effective. Vide: God in Modern Philo- 
sophy, pp. 398-399 and History of Western Philosophy, p. 476. 


15. cf. The Essentials of Theism, pp. 117, 141. 
16. Taitt. Up. 2: 6. 
17. V.S. 2.1: 33. 
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deeds, then this would be only a repetition of what happened 
earlier, that is, before deluge. Again, God is said to enjoy 
the World as a child does its playthings. The selves are not 
inanimate objects like playthings. They have the capacity to 
enjoy or suffer when affected by others. Will not God be con- 
tributing to their suffering also? How then could he be justi- 
fied if He adds to their sufferings in His sports with them? A 
study of the compositions of the Alvars shows that God creates 
the world thiough His Will prompted by generosity for man- 
kind. If finite beings exist, they do so because of the suste- 
nance they derive from the Infinite. The selves, which also 
come under the category of the finite, shall not be allowed to 
remain in complete ignorance of their nature in relation to the 
Supreme Person. God therefore provides, through creation, 
an opportunity for the selves to " have an actual share in the 
general nature of being ^.!$ This is well expounded in Vaisna- 
vite theology. It is to protect His men that God descends 
down to the earth which He has created. [t could rather be 
said with the Alvar that God takes such forms which His 
particular devotee yearns to behold and have communion 
with and presents Himseif before him.!? This explains the 
various descents which the Lord took in vibhava and also arca. 
God felt that He should be with His man and came to him, 
entered his heart and filled it up to the brim. He made the 
Alvar realize His full pervasion of His person. He has not 
chosen to leave him on any account. The Álvàr notably 
observes that He is casting His looks hither and thither remain- 
ing within him?! It is this kind of intense communion which 
the cowherdesses in Vrndavana sought passionately. This is 
Suggested to be the motive for the creation of the world and 
divine descent of the Lord.22 


Theology is based on mere faith which takes divine dis- 
closure of truth as never failing a and hence does not t provide 


IN. The Essentials M Theism, D. 103. 

19 M. Tv. 44. 

70 T.V.M. 1.7: 7; 9.6: 3, 5,8. 10. 

N ibid., 1.9. 

n Rāmānuja: Bhagavadgitabhasvya 4:8 
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scope for the exercise of [rec reasoning. Revelation is admit- 
ted of unquestioned authority. On the other hand, philoso- 
phical enquiry affords room for a critical examination of all 
facts and begins questioning even the authority of revelation. 
The Vaisnavite school brings about a reconciliation between 
the two. Revelation can be examined critically but could not 
be discarded. Revelation which takes the name of the Vedas 
is a document as it were containing the findings of eternal 
truths offered by great seers as a result of their spiritual intui- 
tion. These truths intuited by the sages lie beyond the opera- 
tion of the senses and so beyond inference also. Naturally the 
authority of revelation which contains information on these 
truths cannot be explained away but could be explained on 
grounds of reason. 


The Taittiriya Upanisad begins with an enquiry of 
Brahman and aotes the stages marked by anna, prāņa, manas, 
vijtāna and dnanda, The conclusion arrived at is that 
Brahman is ananda which is a strong ground for maintaining 
that Brahman is bliss (ananda) and rasa (d:lectation). Bliss 
is not denied to the individual self but there is a gradation in 
the quantum of bliss which goes on increasing with the selves 
who are placed at different l^vels. It is said in this Upanisad 
that the bliss of Brahman is too great being at the highest 
stage representing it from the stage of man.? Both these 
facts are to be studied together and result of this study would 
show that Brahman is of unexcelled bliss The Sanskrit 
word for unexcelled is ‘niratisaya’ which means unsurpassed, 
thereby meaning ‘that a stage higher than that of Brahman does 
not exist’. The Alvars start there where the treatment was left 
by the Upanisads. Hence Nammālvār b.gins the Tiruvāymoļi 
with the words “uyarvu ara uyarnalam utaiyavan". "uyarvu 
ara" means ‘having no higher of that category’. “uyar 
nalam" means ‘great bliss’. The passage means that Brahman 
has great bliss which has no higher stage. This is only a 
paraphrase, rather a more explicit rendering of the Sanskrit 
word ‘niratisaya’. Another factor that requires mentioning 
here is that the word ‘brahman’ which means ‘big and in- 


23. Taitt Up. 2: 8. 
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creasing’ is aptly rendered by Nammalvar in the passage 
cited above. To be huge or great, Brahman must have some 
other objects which shall be smaller to it. To be increasing, 
it must go on inereasing, the previou: stages being marked by 
the occupation of others which could not compete with it. 
Both these meanings show that Brahman is supreme and must 
possess attributes which alone could be made use of for 
noting the difference between it and others, Innumerable 
qualities should be meant here, for Brahman's eminence and 
superiority over other things must be in all aspects without 
exception. The Upanisads rightly state amanda as the 
supreme mark of Brahman and rightly did Nammāļvār note 
this and introduced this concept in the opening line of the 
Tiruvāymoļi. The ultimate truth (tattya) is thus started here 
by the Alvar. 


The Upanisads* describe Brahman as ‘rasa’, that is, 
enjoyable. The next passage tells us that on getting it, the 
self becomes blissful. That is. the self is able to enjoy com- 
munion with God after realizing Brahman. Standing at a 
distance with awe and terror is not what characterises God- 
realization. It is not simple karma, doing rights which are 
enjoined by the Vedas. Merely knowing Brahman does not 
satisfy the self. Enjuyability of God's presence marks the 
result which the self shall aspire for even in this life. There 
is thus a mystic tinge in the Vaisnavite concept of God-reali- 
zation. This experience (anubhava] cannot be complete and 
perfect so long as the self lives in this world. It can assume 
its fullness (paripurmabrahmanubhava) only in the stage of 
final release when all shackles of the material kind get 
shattered. 


It isheld that the Upanisadic passages like ‘All thls is 
verily Brahman"?5 point to the pantheistic tinge, but what this 
passage means is that this world constituting all the existent 
things is Brahman. The world does not exhaust Brahman 
which transcends it.26 Besides, the passage means that the 
14 Tait. Up. 2.7. 

14 Ch. Up. 34:1 
1 R.V. 10.90: 1. 
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world is in Brahman, owing its being and sustenance to it. 
God is transcendental, a feature which explains His infini- 
tude. He is also immanent which consists not only in being 
the inner essence of the world, or their core but also its epi- 
centre controlling and ruling the world. This explains that 
God is the redeemer “apportioning pleasures and penalties 
in exact proportion to the moral worthiness of the karta or 
doer.”27 This Vedāntic concept of Brahman does not offer 
any consolation to suffering humanity. The negative concept?? 
of Brahman having no inequality or cruelty with reference to 
the selves who get the results according to the nature of their 
deeds?? does not give the selves any hope for depending upon 
God in order to become free from the miserable effects of the 
deeds committed voluntarily or otherwise. God is therefore 
declared in the Agamas as taking the five forms out of mercy 
for helping humanity. These forms do not represent any 
anthropomorphic development. Rightly does the school of 
Vaisnavism attach importance to the vibhava and arca forms 
of God. Even there the arcā form gets more significance. 
Divine grace makes God take the divine form called Subhās- 
raya ot Divyamangalavigraha (auspicious form) the very name 
of which shows that it has no material setting. This sets aside 
the concept of incarnation of the Christian theology from 
getting applied to this concept of vibhava and arcā which 
could be better rendered by the word ‘avatara’ or divine des- 
cent. Divine mercy which displays itself in these forms is the 
outcome of the ethical perfection of God which is represented 
by amalatva. In one word ‘amalatva’ shows the absence of all 
possible defects and attributable changes which the selves and 
the non-sentient things are subjected to. This quality stands 
for purity of all kinds. 


The Absolute or abstract deity does not satisfy the God- 
hunger of man. The devotion of man does not get perfected 
until there is a response from the Divine. Man yearns to have 
some sort of personal relationship with God. The concept of 


27. The Philosophy of Visistadvaita, p. 152. 
28. V.S. 2.1: 34. 
29. Br, Up. 4.4: 5. 
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a personal deity is thus necessary for the devout worshipper. 
What kind of personal relationship man would be desirous of 
having cannot be easily determined. It depends to a large 
extent on two factors. The first one is the nature of response 
on the part of God that would evoke feelings of attraction in 
the devotee The second facior lies in the mental attitude, 
aptitude arid capacity of man to receive the particular kind of 
response from God. The accumulated residues of karma of 
the self in previous births have a definite part in shaping the 
predilections of man. One cannot predict what kind of 
reception the self would be able to offer to God God could 
be considered as creator and protector. In general, father- 
hood of God could receive stress in this case. Respect 
coupled with freedom, restraint associated with submission to 
the dictates of a supreme well-wisher and a sense of security 
which the deity would not withhold from the sinner, not in 
the least mindful of the latter's defects, mark the attitude of 
the devotee. The forms of the Lord as the child Krsna and 
the youthful Rama attracted almost all the Alvars making them 
treat such forms with parental affection. It is really surpris- 
ing how the element of devotion transforms the attitude of 
the devotees. Parental affection is expected by the devotees 
of God but here, the devotee treats himself asthe parent of 
the child who is God Himself. In certain cases, the loveliness 
of the form of God as that of Krsna and more so of that in the 
arca form as in the shrines of Tirunaraiyür captured the mind 
und senses of the Alvars to the extent of making them behave 
às though they were the spouses fit for the Lord. 


One of the gieatest contributions made by the Alvars 
in regard to the concept of the Godhead is the stress on the 
inl'atuating aesthetic beauty of God. The theological back- 
pround for this is supplied in the sacred texts such as epics, 
l'uramas and Agamas. The Alvars went into raptures at the 
enchanting beauty of the arca forms which they identified 
with the Sleeping Beauty in the milky ocean and the vibhava 
forms.?? The aesthetic attribute ānanda forms the basis for 
the enjoyment of the forms whose attractiveness is to a large 


tl. The Philosophy of Višistādvaita, p.205. 
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extent related to the ethical perfection of amalatva. This is 
well borne out by the composition of Tiruppanalvar who 
begins it by referring to this attribute and surveys graphically 
the Sleeping Beauty at Sri Rangam from foot to head. The 
Alvars conceive of this elegant beauty even in Nature which 
serves as a vesture to the Divine and bezome attracted to 
God treating Him as a child or lover and themselves as 
father, mother and beloveds. It is rightly remarked : “But 
to the mumukgu, as a mystic who seeks the intimacy of 
communion, the oatological Beyond and the ethically Perfect 
have no value or attraction. It is aesthetics that mediates 
between metaphysics and ethics and brings down heaven to 
earth, and elevates earth to heaven. Aesthetics is midway 
between sensuousness and spirituality, and bridges the gulf 
between the finite and infinite” .?! 


The compositions of the Alvars are more expository of 
God-realization than being a critical enquiry into God’s exis- 
tence. Their mystical experiences are recorded in their 
compositions. The Alvars had much of the aesthetic 
temperament which involves hard discipline and renounce- 
ment of all the things in the world. Practice of contemplation 
shall be continued for a long time expecting the spiritual 
light to be shed. Shut from the world, the aspirant weans 
himself from himself. ‘His mind escapes from space and 
time".3? He gets communion with God and enjoys his 
realization of the ineffable Being possessed of aesthetic per- 
fection and innumerable virtues which draw the human 
mind to It. 


The idea of God, as could be gathered from the 
ancient sources such as Vedas, Itihāsas, Purāņas and Agamas, 
is found inherited by the Āļvārs. The  Nal/ayira Divya 
| Prabandham took up for treatment a personal deity, endowed 
with a frame of aesthetic perfection. Initiated into mystic 
experience, the Alvars went into raptures at their commuion 
with the Divine beauty which presented Itself in a variety of 


31. ibid.. p.201. 
32. Man, the Unknown, p.132. 


1] INTRODUCTION 17 


forms and at times in accordance with their wishes also. The 
one feature that could be declared to be prominent in their 
compositions is that they felt not infrequently the physical 
limitations which prevented them from having uninterrupted 
communion and yearned for a termination of these limits in 
order to have Him within and without and enjoy His imme- 
diate and intense presence. 


SECTION II 
PRE-ALVAR PERIOD 
SUMMARY 


In this section it is shown that Vaisnavite 
philosophy and religion which the Alvars have 
propounded in their works is as old as Hinduism. 
While philosophy defines Brahman as the Godhead 
that takes its role in creation, sustenance and destruc- 
tion, religion identifies the same Godhead as unity in 
trinity with Visnu who pervades all the souls. 


Visnu is a Vedic deity occupying a subordinate 
position in the Rg Veda. He rose to eminence during 
the period of the Brahmanas and Upanisads. His 
three strides made Him identified with the sun. He 
is at. firstafriend and well-wisher of Indra. His emi- 
nence is evident from the appellation Purusa which He 
assumed. On the plane of ritualism, He came to be 
identified with the sacrifice and on the philosophical 
side, He became the inner controller of all beings. 
Tbe concept of His divine descent emerges in the 
later periods when He became fit for adoration and 
came to be called Narayana. 


In the epics and Puranas, Visnu came to be 
teated as the supreme deity with the names Bha- 
vavvin, Vasudeva and others. With His countless 
qualities endearing Him to humanity, both gods and 
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men approached Him in times of distress. The 
Paacaratra doctrines get treated in these works, 
especially in the Nardyaniya section of the Mahā- 
bhārata. His various descents for the sake of 
humanity receive special attention in these works. 
Devotion, worship of the deity and devotees and 
congregational praycrs form part of the practical 
religion preached here. 


The Bhagavad-gītā identifies Krsna with 
Visnu. The concept of Visnu as Purusa paves the 
way for the declaration of Sri Krsna as Purusottama, 
Visnu as the Supreme Deity is reiterated here Such 
concepts as thatthe world is real forming part 
of tbe Supreme, the concept of Prakyti as not 
being an independent principle, the dependence 
of self on the Universal Self being only His instru- 
ment, that the self should do his duty, the doctrine 
of karma, ihe path of emancipation, and the relation- 
ship of God and the soul have received significant 
treatment in the Gita. Stress is laid here on disci- 
pline and duty. Both the deed and its results are to 
be dedicated to Visnu. 


The Agamas lay stress on the external mode 
of worship without barring the mental worship 
emphasized in the Gita. The various modes of 
worship, their ritualistic details, the concept of five- 
fold forms of God. the emphasis on bhakti and 
prapatti, specific details with regard to the erection 
of the temples, information regarding the ethical life 
and code of conduct of the Vaisņavites, specific 
details regarding the marks of a preceptor have all 
found their place in the Agamic texts. The antiquity 
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of the Pāicaratra mode of worship is known from 
epigraphical and literary sources. The arcā form of 
worship and tàe elevation of the act of worship to 
the state of sacred rite (yaga) are some of the strik- 
ing features of the Agamas. The Vaikhanasa mode, 
wh'ch is equally ancient, has some marked features. 
The Jitante Stotra which is perhaps pre-Agamic in 
date, deals with the doctrine of prapatti and sad- 
gunya of Visnu. 


The path of devotion is reiterated in the 
Bhakti-sūtras of Narada and Sandilya with greater 
emphasis on the unique nature of devotion. Love of 
God is insisted as an essential pre-requisite for the 
Operation of the divine Grace and therefore posited 
as a precondition for salvation. Classification of 
devotion, its manifestation in many forms, the means 
for the attainment of devotion, the positive means for 
the cultivation of devotion get full treatment in these 
texts. The Dharma-šāstras deal with the code of good 
conduct, modes of expiation for sinful deeds, the 
religious rites which are to be performed in the sacred 
fire and the greatness of the deities. The rules to be 
followed by the devotees of Vi nu are endorsed in 
these works. 


These ideas and concepts spread to the far 
south and found entry in the ancient classics of Tamil 
literature some of which could be assigned to the 
period before the birth of Christ. The Pattu-p-pattu 
and Ettu-t-tokai collections which are the production 
of these periods reveal the extent to which the funda- 
mental doctrines of Vaisnavism as recorded in the 
Sanskrit works came to be admitted into the Visņu 
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cult in the Tamil regions. The Pāācarātra concept 
of vyūha was a familiar tenet in these parts. 
Temple worship was a well-known trait of the cult of 
Vignu. Certain anecdotes in the life accounts of 
Rama, Krsna and others not to be found in the 
Sanskrit sources, have been in vogue and seem to 
have had their rise only in these regions. 


There were several streams of philosophical 
and religious tradition connected with the cult of 
Visnu. Visņu, Krsna, Vasudeva, Narayana and Bha- 
gavan are the names of the deity treated at different 
periods as fit for adoration. The identity of the deity 
as having some of these names was dealt in some of 
the source books and finally before the birth ot 
Christ, all these names came to refer to only one 
deity, Narayana. Devotion, mystic experiences, 
worship in the temple, features marking the life of a- 
devotee have all come to form the foundations of the 
Visņu cult in the period preceding that of the 
Alvars and could be treated as the tenets of Vaisna- 
vism which created a deep impression on these Tamil 
Vaispavite saints. 


CHAPTER II 


VISNU IN VEDIC LITERATURE 


The Vedas are the earliest literary records of the 
ancient Indians. They are four under the names Rgveda, 
Yajurveda, Samaveda and Atharvaveda. Of these, the 
Rgveda is the earliest and is the foundation for the composition 
ofthe other three Vedas. The name ‘Rgveda’ means the 
Veda of adorations. Such adorations are directly addressed 
to gods whose forms shone forth in the hearts of the poets 
who were the seers of Mantras. Among the various gods who 
were adored in this Veda, Agni and Indra have about two- 
thirds of 1017 hymns addressed to them. Maruts, Rudra, 
A$vins, Savitr, Varuna, Visnu and Mitra are among the well- 
known gods who are adored in the remaining portion. 
Offerings ;were made in the sacred fire invoking the gods even 
at the very ancient time when the hymns were composed ané 
fur this reason, Agni who represented the sacred fire, was 
given special treatment in the Rgveda. Similarly, Indra, as 
the Lord of gods, received frequent invocations. Agni or 
Indra do not get any preferential treatment over the other 
gods nor is any special significance attached to the latter. 


In the other Vedas and the Brahmana and Aramyaka 
portions of them including those of the Rgveda, Rudra and 
Vignu gained prominence without any detriment to the 
positions of Agni and Indra. The exclusive importance 
which Rudra and Visnu acquired is to be found for the first 
time in some of the Upanisads like Švetāšvatara, Atharva- 
alras, Jábala and others in the case of the former and Maha- 
nurāyaņiya, Subāla, Nesinshatapaniya and others in the case 
of the latter. Later, their greatness shot forth in the Jtihasas 
and Purāņas to dizzy hights overshadowing the original great 
positions of other gods. 
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Among these two gods, Rudra is celebrated in the 
Rgveda! as fierce, exalted and unassailable.” The hymns 
addressed to Him refer to the fear of his terrible missiles}. 
He is implored not to injure people, cattle and to save them 
from distress. He is referred to as the physician among the 
physicians?. To avoid His wrath, oblations are to be offered 
to Him® and obeisance to be shown to Him’. Prayers are 
offered to Him in order that His worshippers could be happy 
with sons, grandsons and all their relatives?. —Ís&na? and 
Kapardin!? appear as His epithets. In the other Sarmhiras 
and Brāhmaņas, Mahadeva!! and Siva occur as His names. 
He holds the Pināka bow inthe hand", The Yajurveda glori- 
fies Him in a section which became known, as Satarudriya'}. 
This paved the way for His glorification in the Svetasvdtara- 
upanisad. 


The benevolent aspect of Rudra in offeripg protection 
to His worshippers in times of distress must have given rise to 
the appellation Siva to Rudra. This word ‘siva’ which means 
auspicious, came to be used for Rudra in the post-vedic period 
and the creed of Satvism arose out of this word. The word, 
*bhagavata', which is normally taken to mean a devotee of 
Visnu, seems to have been used with the word ‘siva’ as Siva 
bhagavata, in the sense of devotee of Sival^. The Šiva- 
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bhāgavatas are described!5 to have “carried in their hands 

iron lances as an emblem of the deity they worthipped ”'6. 


It is held that Saivism was a flourshing creed in North- 
Westera India and that the worship of Siva extended in the 
hill regions in the West “as far as Bactria, the present Balkh 
in Afghanistan, and in the north as far Meros or Meru, which 
may be identified with Pamir"!?. It combined in it the ele- 
ments of the Vedic and Indus Valley cultures!$. In the course 
of its development, it absorbed many of the peculiarities of 
the Dravidian and Indus Valley civilization!?. The Dravidian 
origin of Saivism and the absorption of this creed into. 
the Áryan fold is also advocated by some scholars. Kashmir 
and South India have been all along the greatest strongholds 
of Saivism. 


The Rudra-Siva cult has more of the ascetic element 
and yogic practices which characterise the life of its votaries. 


“It is only in the later stages of its development, particularly 


in Southern India. that de votion marked the dominant 
feature of this cult. Yet, the cult owes not a little to the 
Vedic texts for inspiration and development. 


Vaisnavism is as old as Saivism, or for that matter 
Minduism and it has been extolled tbrough the ages as the 
religion of redemption. It connotes the religion in which 
Visnu, the eternally pure and perfect, enters into the history 
of humanity with a view to redeeming the bound self from 
ainfulness and selfishness and vaisnavise its nature. Sri 
Vaisnavism makes the meaning more explicit by defining the 
dual fuaction of Visnu as Sriyahpati which consists in universal 
redemption. While Visistadvaita as a philosophy defines 
Brahman as the Godhead that creates, sustains and destroys 
the universe with a view to brahmanising the finite self. 
Vuisgavism in its religious aspect identifies the same Godhead 

15. Mahabhas; ya 5.2:76 
16. Evolution of Hindu Sects p. 94 
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as unity in trinity with Visņi who pervades all souls and 

vaignavises their nature. 


The Vedas comprise of four Books, Rk, Yajus, Sama 
and Atharva. [Each has four divisions called Sasshita, 
Brāhmama, Aranvaka and Upanigad In the view of the 
scholars of the West, these Vedas, together with these divisions, 
were composed at different periods by several authors??. The 
Rg Veda is the earliest among them, some of whose hymns are 
found incorporated in the Sumhitas of other Vedas. These 
scholars maintain that in the earliest periods, the Rg Vedic 
seers were worshipping Nature?! and that anthropomorphism 
was a feature of Vedic religion. It must, however, be said in 
this connection that the deities are considered to have both 
visible and invisible for ns and that the forms which are con- 
sidered to be visible have marked features which could belong 
to a corporeal form This proves the inadmissibility of the 
theory of anthropmorphism.?? The very idea of worship 
presupposes that the worshipper is cognisant of the superior 
and beneficial features in the character of the deity concerned. 
Without having a concept of what a deity would be like, there 
cannot rise the concept of worship Nature too is divine, 
according to the Hindu ideals, and so if it is said to have been 
propitiated, it must have been only as representing an aspect 
of the divine that worship could have proceeded. 


Visnu isa Vedic dzity occupying a subordinate position 
in Rg-Veda. He is being celebrated in only five or six whole 
hymns, but his name occurs not more than a hundred times in 
al. He is said to b» young. but vast in body, not a child, 
and his one great action is taking of three strides; hence he 
is called the wide strider. The word *urugāya' which is used 
in Rg-Veda 1.154:1 is taken by A.A. Macdonell in the sense of 
'wide-going'. Sāyana. however, takes it in the sense of 
' praised by the great'. The long strides which he takes and 
the three steps by which he measures the universe, are always 
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described with an enthusiastic spirit. Of the three strides two 
afe visible to men and can be approached by them, but the 
third mo one can transgress, and is beyond the ken even of 
birds.23 But again it is said the wise see the highest place of 
Visnu - called Paramapada ~as it were an eye fixed in the 
heaven. ^ That highest place where there is well of honey? 
is said to b» the dear abode of Visnu, beyond the ordinary 
mortal ken, which ‘man apprehends not, nor can the soaring 
winged birds pursue’26 and in which ' Gods rejoice’? and 
‘god-seeking men delight'.?3 The Rg-Vedic poets pray? that 
people may go to this blessed abode of Visnu, ' where he him- 
«elf dwells inscrutable’ to enjoy felicity. Hopkins opines?! 
that the later popularity of the god lies in the importance of 
his Paramapada which is said to have been the home of 
departed spirits.5! In later times, Visru-pada became a 
synonym of the sky and the abode of Visnu became the goal 
of spiritual aspirations of the devotees of that God and several 
places situated usually on the top of the hills came to be styled 
as Visnu-pada. 


It is understood from Durgacárya's commentary on 
Yáska's Nirukta?? that the three steps of Visnu are the three 
periods of the sun's course viz., his rise, culmination and 
setting. “But Keith points out that this interpretation is not 
m Kzeping with the highest place of Visnu.? According to 
another ancient commentator, Sākapūņi, by name, the three 
padas are believed to refer to the three-fold manifestation of 
light in the thr>> divisions of the universe. viz., fire on earth, 
lightning in the atmosphere, and the sun in the sky.34 The 


2) RV.1.155: 5. 

14 ibid., 1.22: 20. 

2% ibid., I.154: 5. 

'à ibid., 1.155: 5. 
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19. ibid., 1.154: 6. 
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M RV. 1.154: 5,6. 
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lt. Religion and Philosophy of the Veda and Upanisads. 1., p.108. 
ld, cf. Vedic Mythology, p.38. 
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Taittiriva Sarghitā and the Satapátha Brahmana?’ also refer to 
the three places of Visnu as earth, air and sky. The three 
imperishable step« mentioned in the Rg-Veda were endowed in 
later times with a spiritual maning. The Besnagar inscrip- 
tioas interpret the 'immortal' padas as denoting 'Self-control, 
renunciation, and vigilance which lead one to haven' appar- 
ently pointing to the abode of Visņu as the God of gods.?5 


The Rg-Veda regards Vigņu as a youth and as a leader 
who is said to have defeated Sambara.?? In the capacity of a 
warrior Visnu is often closely associated with Indra and the 
two gods are supposed to be masters of the world.55 He is the 
helper of Indra with whom he is often allied in the fight with 
Vrtra.9 Inthe hymns addressed to Visnu alone Indra is the 
only other deity incidentally associated with him. One hymn 
is dedicated to the two gods conjointly.4¢ "Through the Vrtra 
myth, the Maruts, Indra's companions, are drawn into alli- 
ance with Visnu, who throughout one hymn is praised in combi- 
nation with them.*! According to a legend in the Aitareya 
Brahmana,*? Varuna, Brhaspati, and Visnu successively helped 
Indra in turning out the asuras. In the Rg-veda Visnuis certainly 
inferior to Indra as is evident from such names as Indra-Visnu.* 
But there is no doubting the fact that the Vedic legends served 
as the basis on which the superstucture of the Visnu mythology 
of later times was built. Barnett suggests that, according to 
the lay imagination, a transfusion took place of some of the 
life blood of Indra, the most truly popular god of action 
among the Rg-Vedic deities, into the veins of Visnu, as a result 
of the close relation between the two gods in early Vedic con- 
ception.44 According to later tradition, Visnu is considered 
as one of the maifestations of thesun.45 The later conception 


35. Sat. Br. 1.9: 3, 9. 

36. Select Inscriptions |, pp.90 f. 
37. R.V.7.99; 5. 

38. ibid., 6.69; 7.99. 

39. ibid., 4.18: 11. 
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41. ibid., 1.85: 7. 

42. Ait Br. 3: 50. 

43. ibid., 4.54: 4; 7.99: 5; 8.10. 2. etc. 
44. Hindu Gods and Heroes., p.41. 
45. R.V.1.155: 6. 
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of Visnu as 'udyatkēti-divākarābha' and ‘ savitrmandala— 
madhyavariin? as well as his association with the conch or 
discus resembling the disc of the sun god with the bird Garuda, 
adapted from the Rg-Vedic conception of the sun as a winged 
celestial bird, also points to His solar character. In many 
passages of the Rg-Veda, Visnu is mentioned along with the 
Adityas, while later works represent Him as one of them. All 
this shows that Visnu was regarded as the sun or endowed 
with the qualities of the sun. 


Visņu, in spite of his comparatively subordinate posi- 
tion in the Rg-Veda, began to rise in importance in the time 
of the Brahmanas.*6 In the Brahmanic period there is the 
mention of Agni as the lowest (avama) of the gods and Visnu 
as the highest (parama).* These two terms may be taken to 
mean ‘earthly’ and ‘heavenly’ gods respectively. But the same 
work also regards Visnu as the door-keeper (dvarapa) of the 
gods.48 This is no doubt an uncomplementary epithet, unless it 
is taken to mean that Visnu probably regulated entrance into 
the heavenly world. A Rg-Vedic passage calls Visnu the germ 
(garbha) of rta which may mean sacrifice or moral order.4? 
According to the Sathapatha Brāhmaņa, ‘Visnu is the sacrifice; 
by striding, he obtained for the gods that all-pervading power 
which now belongs to them'.5? The equation of Visnu with 
the spirit of sacrifice was possibly suggested by the fact that 
both were considered to be helping or strengthening Indra and 
other gods 5t. In later literature, Visnu is essentially con- 
nected with such names as yajsa, yajnesvara, yajnapurusa 
elc. According to the Aitareya Brahmana He averts the evil 
consequences of the defects in sacrifice, while Varuna protects 
the fruits of its successful performance. The same work 


regards Agni and Visnu as the two diksāpālas or guardians of 
initiation.5? 


46. Forths incidents in P of Visn u's importance, vide Sat. Br 
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There is in the Sathapatha Brāhmaņā the story of Visņu 
the dwarf 54 which forms the germ of the post-Vedic story of 
the Vamana-Trivikrama avatāra of Visnu. The same Brāh- 
mana also says how 'having assumed the form ofa tortoise, 
Prajapati created offspring' and in the form of a boar, he 
(Prajapati) raised the earth from the bottom of the ocean’.*5 
Again according to Tairtiriva Āraņyaka, the earth was raised 
from the waters by a black boar with a hundred arms and the 
Taittirtva Samhita identifies the cosmogonic boar which raises 
up the earth with a form of Prajāpati.56 The former work also 
alludes to Narasimha or Man-lion. The story of the Great 
Deluge in the Satapatha Brahmana represents the fish that 
towed Manu's vessel into safety as a form of Prajapati Brah- 
ma and this is sometimes supported by epic and Purāņic 
tradition. In later mythology, however, the function of 
the Boar, Fish and Tortoise formsof Prajāpati Brahma is 
attributed to Visnu, the most benevolent of the gods. 


In the Maitri Upanisad?? food that sustains the uni- 
verse is called the form of Bhagavad-Visnu. In the Katha- 
Upantsad,5® the progress of the human soul is compared to a 
journey, the goal of which is said to be Visnu’s Paramapada, 
the abode of eternal bliss.59 The use of the word ‘paramapada’ 
in this sense lends support to the view that the elevation of 
Visnu to the dignity of the Supreme Being was due to the fact 
that the expression was capable of being used to denote this 
sense, This shows that Visnu was often regarded as the 
greatest god in later Vedic times. Sometime later, Visnu 
became even a household god. Accoring to the Āpastamba, 
Hiranyakesin,®' and Pāraskara Grhya Sūtras,5? the bridegroom 


54. Sàt. Br. 1.2; 4. 

55. ibid. 14. k 2. 

56. Taitt. S. 7.1: 5. 

57. MaiUp 6 13. 
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is required to say to the bride in the ceremony of taking seven 
steps contained in the marriage ritual, 'May Vispu be with 
you" This is perhaps a development of the Rg-Vedic idea 
that Visnu is a protector of embryos and promoter of concept- 
ion,8? 


There are references in the Rg-Veda* to Visnu's associ- 
ation with cows which is probably indicated by the epithet 
‘gopa’ meaning ‘protector of the cows’ or ‘herdsman’ The 
same Work describes the highest abode of Visnu as the dwel- 
ling of ‘many horned swiftly moving cows’.65 The Baudha- 
yana Dharma-Sutra calls him ‘Govinda’ (cow-keeper or 
heardsman) and ‘Damodara’ (one with the cord round his 
belly).f6 In later times, spiritual interpretations of both the 
names were offered.$? 


The idea which is prominent in the Upanigads is that 
Brahman is the ground of all things. He isa conscious prin- 
ciple.68 The word ‘atma’ is used in these texts® with free 
identification with Brahman and Purusa. The central theme 
of Upanisadic teaching is that Brahman is one without a 
^econd.7? All the gods are subordinated to him.7! Brahman 
has transcendent nature which baffles all human thought.7? 
Ife has marvellous qualities which lie beyond human imagina- 
tion.? He is depicted as having human perfections’ which 
endear the suffering humanity to Him. He creates the world?5 
and remains asits Inner Controller™ and the self also.77 
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Knowledge which should rise about the correct nature of: 
Brahman is declared as the means of getting final release.78 
Good conduct is required tobe practised to petat Brahman.7? 
The goal of human endeavour is stated to be the highest place 
of Visnu,89 


The leading exponents of Vaignavism derived from the 
passages of the Vedic texts, inspiration and support of equa- 
ting Visņu with Brahman. ln arriving at such a conclusion 
what is to be noted is the method of interpreting such pas- 
sages. Whileitis quite possible to arrive at conclusions 
which would be at variance with the principles of Vaisnavism 
it must be conceded that the Vedic passages admit also of 
different interpretations which favour the identification of 
Visnu with Brahman. Itisin the light of this interpretation, 
that the Vedic passages should be looked upon as having served 
as the basis for the formulation of the doctrines of Vaisna- 
vism. 


The Supreme Being according to Vaisnavism is Visnu 
with Laksmi.9! The whole universe is pervaded by that geing 
both within and without.*? The universe cannot actually 
contain Him and this justifies tha’ Visnu is growing and 
growing beyond the limitations of time and place. The 
selves, the inanimate world and He form together and consti- 
tute Tattvatrayat* out of which arose the later concept of 
God as having the animate and the inanimate as His attri- 
butes, thus lending support to the name Visistādvaita. All 
the Vedas show Him to bethe greatest. The word *visņu 
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suggests that the Supreme Being has unbounded powers to 
pervade anything and that nothing could prevent Him from 
using His own purposes.5* One can count the dust particles 
on the earth. but cannot exhaust His powers% That the 
word ‘visau’ is derived from the root ‘viS’. ‘to enter into” 
receive justification here. To render the root *viš' as active 
as itis done by A A. Macdoneli does not appear to be warran- 
ted, He is Himself the creator, protector and destroyer 
of the universe which represents only Himself,?$ and this 
reveals that He isthe material and instumental cause of the 
universe. He created the universe and entered into it® and 
this suggests that He became the Indweiler and then Inner 
Conroller. He controls the world of animate and inanimate 
bcings as the self does the body inside where it dwells. "This 
presupposes the fundamental tenet of the Vis stadvaita school 
that He is the inner soul of all.9° He is superior to all other 
deities who obey Him The wind, the sun, the fire, Indra 
and Yama are afraid of Him and do their duties conscient- 
iously.?! He is stated to have measured the repions.in order 
that people could have comfortable accommodation.?? He 
inaintains those regions? and supports the good deeds of 
people.?* People could perform such deeds only through His 
(avour.5 He is available to His devotees in the form of 
mantras.35 which are uttered when He is worshipped. He 
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sense, while Macdonell takes it in the sense of remaining inthe 
mountain. Vide: Vedic Reader, pp. 32, 33 
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awards to the people the fruits of their deeds.?? He is related 
to all those who do good deeds.?8 Thus it comes to admitting 
the need for being devoted to Him in order to avoid distres- 
ses 9" He grants the desires to His devotees, and the regions 
over which He strode are always prosperous.!? The husband 
and wife are asked to worship through sacrifice and get the 
results of their undertaking.!?! His favour is thus needed!?? 
and one will be forewarned of these consequences before one 
intends to commit misd»eds.!!? Good deeds, when undertaken 
remove the sins.!^ His control over everything by being 
within is not realized by people and in order to make this 
ealizab'e, the things are said to be controlled by His will. 
Earth, water, fire. atmosphere. wind, sky, sun, quarters of 
heaven, moon, stars, space, darknesss (matter), luminaries, 
all elements, vital airs, speech, eye, ear, mind, skin, under- 
standing and vital fluid are mentioned in this order with the 
change that 'dtman* implies knowledge in the Ma@dhyandina 
recension of the Sukluvajurveda.'°5 He has two forms,!%6 onc 
which is visible and the other as lying beyond human appre- 
hension. His body is divine as it is clear from His charming 
limbs! shining like gold!'?? and resembling lotuses." His 


97. ibid., 1.154: 3. The word 'vrsne' is taken in the sense of pouring 
forth desires by Sayan’ but Macdonell takes it to mean the bull.- 
vide: Vedic Reader, p.33. The word 'ekat' used here is suggestive 
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yellow raiment "'? lends charm to His frame. His holy 
smell!!! renders fragrant everything with which it comes into 
contact. He is ever youthful.t!? On account of these features 
Ile is absolutely free from defects.!!3 The self and He occupy 
the same place.!!^ namely, the body which «hows that He 
sustains them without in the least affected by the impurities 
of the material body.!!5 The soul however has to taste the 
fruits of the deeds done by it in the past. 


When Visnu was the Supreme Being, a distinction was 
drawn to distinguish Him from other deities, This was done 
bv calling Him Purusa. Other deities remained as deities. 
This is evident from the name Purasasukta!!$ which was given 
to the hymn which is in praise of Him depicting Him as the 
source for the rise of every thing. This again suggests that 
Me is both the material and instrumental cause of the ani- 
inate and inanimate being. It is emphatically stated that 
there is no means but knowledge of the correct nature of 
God'"7 that could help the self for obtaining moksa. Deeds 
ure ephemeral and do not endure till the time when their 
fruits are to be realized and so have no meaning for adoption 
ns the means of release.'" The Supreme Being must be 
meditated upon; when at an advanced stage in this process, 
the Lord would be realized through intuition. Then all the 
knots that bind the self to this world are torn asunder 
frceing the self to leave the mortal world."* The Upanisads 
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use also the expression ‘updsita’’” which literally means to 
attend upon by being near and this is highly suggestive of the 
path of devotion which became later well developed. In 
spite of all the efforts which an individual takes to visualize 
Him, it is His will that prevails in the matter of His presen- 
ting Himself before the devotee. Those who are deeply 
learned do not visualize Him while He presents Himself to 
those wh» are not learned. The case of the gopis in the Go- 
kula illustrate this truth. He is the cause of both bondage and 
release. 


The word ‘narayana’ occurs as His epithet only in later 
Upanisads such as Maitri! Mahānārāymiya™ and Narayana- 
purvatapini." The Nardyantya Upanisad'’ establishes the 
identity of Visnu with Narayana and Purusa and that all the 
four Vedas extol] Narayana as the Supreme Being. 


The course which would be taken by the soul to reach 
the place of emancipation, which is elaborated later bv the 
Alvars is found described graphically in the Chandogya. It is 
known as arcirádi marga as the self passes over into a flame, 
then into the day, half month. period of six months and so on." 
The place which is reached by the self is gloriously described 
in the Kausttaki Upaniszd.'25 Inthe released state, the self 
goes about as it likes with complete freedom eating whatever 
it desires and assuming the form it desires. Release is thus 
the enjoyment by the soul of perfect power, freedom and bliss 
in the world of Brahman. The self thus attains immortality.'?8 
There is also a reference in the Mundaka Upanisad to the 
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mystic union of the self with Brahman in the state of release.’” 
According to Svetasvatara the self becomes merged in 
Brahman!" and is in the state of peace for ever." The 
Maitri declares that the self obtains a happiness which is 
undecaying and free from sickness.!^ 


In conclusion, it may be said that the predominant 
thought of the Upanisads regarding the relation of the Supreme 
Being to the individual soul is this: God exists in the 
enbodied individual as its principal consciousness. So some 
of the Upanisidic thinkers are impressed by this fact which 
led them to identify Brahman completely with the individual. 
But even then many of them have assumed that the migrating 
soulis not in all respects with Brahman. In some of the 
later Upanisads the thought appears that Brahman and the 
individual soul are two, the Supreme Self pervades the finite 
soul as something different from it, that He does not share in 
its imperfections and that He seeks by His grace to grant to 
the finite self that knowledge which it requires for obtaining 
release. Thus it isseen that even during the Vedic period, the 
Vedic deity Vispu who was identified with the sun and another 
deity Purusa became one and the same. Later, Visnu, Purusa 
and Narayana came to be identified with each other. Visnu 
came to be recognized as the Indweller of all, thus controlling 
every one for their well-being. He must therefore be wor- 
shipped for the sake of avoiding the sufferings of the world 
und to acquire complete freedom from worldly life. These 
texts contain references to the incidents connected with the 
fish, the boar and the tortoise saving the world from distresses 
and the three strides of Visņu. These incidents were later 
developed into the theories of divine descent (avatara), though 
there is no indication of this theory being suggested in the 
Vcdic texts as such. 
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CHAPTER III 


CONCEPTION OF GOD IN ITIHASAS AND PURANAS 


The Brabmana,' Arenyaka? and Upanisadic? portions 
of the Vedas contain episodes which were narrated by some 
Paurāņikas while sacrifices were performed, and are referred 
to for clarification of the significance of the rites which are 
then enjoined for performance. Such episodes should have 
formed the basis for naming such narratives as IJtihdsa, 
Ikhyāna,* Upakhyana and Purana. ltihāsa is a narration 
of an incident that occurred at a very ancient period and is 
therefore referred to as Purāvrua. Akhyana is the narration 
of an incident where the name of its author is referred to, 
while that is not the case with the Jsihasa.6 Purana is only 
a new version of a narrative which is very old, older than 
that which is called [rihása and has a legendary character. 
Two definitions? of the Purāņas are contained in the Purūņas 
themselves, mainly with reference to the contents of the 
Puranas where these are mentioned, These are found to have 
only partial applicability in the case of other Purdaas which 
must have been originally true to them but must have had 
later accretions, 


Modern criticism* of the Vedic literature has invented 
certain demarcations in the periods of ancient literature as 
Vedic, Epic, Puranic etc. The contents of the Vedas show 


|. Ait. Br. 7:3; 5.14; Kau.Br. 6:11; Sat. Br. 1.8.1:1 
2. Ait. Ar. 2. 

3. Br. Up. 2:1; Ch. Up. 5.3:11. 

4 


' Akh yana! is the name given to that which is narrated by the author 
who witnessed it. 
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to its narration from author. 


6. Ramayana is also called Ākhyāna, Bala. 4.32; Yuddha. 128:118. 
Mahabharata is also called dkhyāna Adi.55:9. 
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that these limits are not only flexible but overlap with each 
Other. Even before the Vedic period could be said to have 
come to an end, the other periods had not only come into 
existence but had progressive features which are evidenced by 
the archaic and Vedic expressions contained in most of the 
works belonging to th:se periods. It must however be admii- 
ted that notwithstanding these expressions, the languige of 
the works of these had become regularised to conform tu set 
grammatical patterns but represent the period of transition 
from the purely Vedic to the classical stages. That these 
periods were practically coeval could be admitted on the 
ground that Krsna Dvaipāyana son of ParaSara is held to 
have acquired the name Vyasa by his systematic classification 
of the Vedas? and to have compiled the Purāņas and com- 
posed the Jaya,'!° the nucleus of the present Mahābhārata. 


The Ramayana and the Mahābhārata are the two well- 
known national Epics of India. They had their first public 
recitation during the performance of the ASvamedha by 
Rama and Sarpayāga by Janamejaya respectively. They 
were recited by the pupils of their authors. This establishes 
their connection with the Vedic rituals which is further 
attested by the word 'samhitā'!! used to refer to them. 
These epics contain within themselves some narratives 
which they call Jrihasas of ancient origin. It is clear that 
these two epics have been mainly responsible for the growth 
and development of Vaisnavism in the later periods. 


In the epic Mahabharata, which is held to glorify 
Visnu and Puramas, Rudra's auspicious aspect gets its full 
treatment and development. During this period, Siva is 
already one of the three important deities of Hinduism. Six 
Puranas were treated as conveying His greatness. Among 
them, the Karma, Litga, Matsya and Vayu are of paramount 


9. MBh. adi. 64:80. 
10. ibid., 62:22. 
11. Ram. Yuddha 128:120; MBh. Ādi. 1:78. 


12. ibid., 120: 32; MBh. Uddyoga. 36: 133; Drona 52; Santi. 103, 
104, 111; Anusāsana. 50. 
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importance. Here are glorified the cxploits of Šiva such as 
burning ef the three cities, destruction of Dakgi’s sacrifice 
and others. He had taken His abode in Kailàsa Several holy 
places, all through the length and breath of India, became 
associated with His naime, rendered. sacred for undertaking 
pilgrimages. 


Krsna, representing Visnu in His decsent, was ever with 
the Pandavas. Yet, Arjuna, one of the Pandavas, did 
penance and obtained a powerful weapon from Siva. Krsna 
wis Himself taught the Saivite doctrines on meditation by 
sage Upamanyu.!? Th: Mahabharata contains Sivasahasranáma 
along with that of Visnu !4 Siva's greatness is expoudned in 
ut least two places!5 in the epic. Krsņi visits Kailasa twice! 
and on each occasion He prays to Siva. However, both Krsna 
and Siva express their mutual admiratian for their proper!" 
and perfect understanding the problems of philosophy. The 
Purāņas ate more sectarian in their outlook.!? The cpic 
seems to be above this attitude though Visnu‘s eminence is 
repeatedly referred to!?, The benedictorv verse in the Maha- 
bharata, the reference to this epic as Narayonakatha® and its 
supplement Harivamsa dealing with the life and family of 
of Krsna bear ample testimony to this fact The indispensa- 
bility of this epic for the study of Vaisnavism is heightened 
by the treatment it contains of the vyisAa doctrine?! and its 
containing the JAagavadgita? which isa lengthy discourse 
delivered, on the duties of man, by Krsna who is no other 
than Visau. What the words 'bnagavata', ‘sdtvata’, ‘vasu- 


1). MBh: Anušāsana 48 

14. ibid., 48 , 
15. MBh: Drona 203; Sauptika 17 

16. ibid. Drona 80; Anusasana 203 
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deva' and others which are supremely meaningful in Vaisna- 
vism’, stand for is readily grasped and their importance asses- 
sed by a thorough siudy of this epic. It is not therefore a sur- 
prise if the protagonists of Vaisnavism chose to cite profusely 
the passages from this epic, far more liberally than from the 
Remayaga, Rama and Krsna are already admitted in these 
works as Vispu divinely descended for affording personal 
relief to the suffering devotees. It is a fact that Visnu’s 
descent as Varaha and Vamana which were prominent in the 
Vedic texts had gone to the background, when His descents as 
Rama and Krsņa became prominent in the later stages and 
this is mainly due to the signilicance attached to them in these 
two epics. 


The Mahābhārata devotes a section called Narayomiva 
in the Sdntiparva to the glorification of Visnu as the Supreme 
Deity regarding which it is said, "He is one whose motions are 
infinite, whose bodies are infinite, who is without end and with- 
out beginning. and without middle, whose middle is unmanifest, 
whose end is unmanifest......... who is beyond the ken of logic 
or argument, who is unknowable.7? He is described at times 
in terms which recall the language of the Upanisads: "He 
cannot be seen with the eye, touched with the sense of touch, 
smelt with the sense of scent, and thatis beyond the ken of 
the sense of taste "** Similarly inthe Anugirā it is declared 
that “He is without symbols and qualities,"25 and that it is 
only those who lock proper understanding that "regard that 
entity, through their own ignorance, as invested with the pro- 
perties of knowledge and others, "* While recognizing thus 
the transcedent and unknowable aspect of the Supreme 
Being, emphasized in these writings, their own distinctive 
-approach seems to be that the Being may be known by His 
devotees. This truth that the Supreme Being reveals Himself 
to those who are devoted to Him is taught by means of many 


23. MBh: Santi., 339:4. 
24. ibid., ibid., 340: 21. 
25. ibid., Anugūtā. 34: 5. 
26. ibid., ibia., 34: 6. 
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illustrative instancesin the Narayawiya. The Supreme Being 
"incapable of being seen by anyone else... showed Himself 
to His worshipper King Uparicara" ;? but he was invisible 
to the priest Brhaspati who performed the great Asvamedha 
sacrifice. On the priest becoming indignartat this he was 
told that **He (God) is incapable of being seen either by our- 
selves or by thee O Brhaspati! Only he can see Him to whom 
Me becomes gracious’’.28 Ēkata, Dvita, and Trita practised 
austerities for four thousand years, but they were sent away 
without a vision of God, with the message; "That great God 
is incapable of ever being seen by one thatis destitute of 
devotion. (He) can be seen only by those persons that ..... 
succeed in devoting themselves wholly and solely to Him."?? 
It becomes clear then that, though the Supreme Being is 
transcendent, He is not past human grasp. 


It has been said, "When all individual beings and even 
the aggregate jiva (samasti) have gone into dissolution and 
when mahat has become merged into prakrti (from which it 
is vvolved), there is one remaining as the soul of the universe 
and He is the Lord Nārāyaņa”";'? again "The God Naiayana is 
af the beginning; from Him arises Brahma"?!, **Nārāyaņa is 
the Supreme Deity; from Him was born Brahma, the four- 
laced. and from Brahma arose Rudra”.*? Para Brahman is 
«dentified with Narayana, Vasudeva and Visnu.? The assert- 
ion is made that there is no deity superior to Narayana 3* 
The word *nardyana! is explained as conveying the sense of 
being the substratum or resting place for men, their belong- 
ings and things related to them.?? Narayana is the inner self 
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of all beings.56 Brahma and Rudra are ever sabordinated to 
Him whose nature they do not comprehend}? and whom they 
worship?! Narayana keeps everything under Him” and 
directs them tocarry out his commands. His interest in the 
well-being of the world and readiness to come to the rescue 
of Siva are revealed in the victory which Siva gained over the 
three demons. Š.va's chariot could not be drawn against the 
forces of the demons. So Visņu took the form of bull and 
dragged the chariot. Siva got victory. All the deities praised 
Viggi for this and offered a benediction that He should des- 
troy all the foes.4® He takes up a body which is not made up 
of the products of matter.! Krsna is described to have 
appearcd with four hands when He left the world.42 Further 
it is stated "The You. the irresistible. assumed the form of 
Visnu from that eternal existence (viz, Náravani) for the 
protection of all beings"! Brahma praised Rama, after 
Siix's fire-ordeal, as the all- pervading Narayan: Himself and 
having the conch and discus. His identi'y is then established 
with the arataras of Boar and the Vamuna to which frequent 
reference are found made in the Vedas. He is the inscrutable 
Brahman, Purtga and Purusottama. He is everything, Visņu, 
Padmanabha and Madhu tidana. He is the first creator of the 
threc worlds He is the sacrifice. He is found everywhere in 
all beings. He is thousand-footed, thousand-eyed and has 
has hundred heads, reminding the description in the first 
hymn of the Purusa-sukta. He supports the entire universe 
which is His body. Laksmi is Hisconsort. He took up the 
mortal frame to kill Ravana. Those persons who would be 
devoted to Him would have their desires fulfilled here and 
hereafter. At the end, Brahma refers to this praise as an 
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37. ibid, ibid., 210; 33. 
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ancient Jtihasa perhaps available even before the days of 
Valmiki.* Soon after the death of Ravana, Mandodari 
lament* his passing away by making direct references to Rama 
as the great V.snu Himself. He is referred to as the Supreme 
Self, eternal, beyond the material world and having the marks 
characteristic of His own. He is ever associaied with Laksmi. 
He has come down for the. welfare of the world by taking the 
human form. In another context. He is referred to as rec- 
lining on the ocean and as having produced Brahma. He tock 
the human form tor the welfare of the world.^* Rāma's iden- 
lily with Visnu i» indisputably attested by Hanuman who said 
to Sir à that he whom Ram: decided to be killed could not bz 
saved by Brahmā, Šiva or Indra.” 


These writers, however, are eager to identify their 
Deity with the Supreme One of the philosophers, so that the 
Drity when He reveals Himself is made tosay, “I am known 
as Purusa. Without acts, I am twenty-fifth. Transcending 
attributes, T am entire and indivisible. Iam above all pairs 
of attributes and freed from all attachments “48 They are 
eager to identify Him with everything which symbolises great- 
ness and perf:ction; for example with the Lords of creation, 
with the four-faced Brahma, with the Sun, with the Emperor 
or King, with Indra and Varuna, with the sacrificesand Vedic 
studies with the Samkhya-yoga, with the syllable ‘Om’, with 
yogic perfections and the like 4”? But merely to regard the 
Deity as thus identical with what is high and significant does 
not throw light on the individual perfections which constitute 
His nature, 


Besides: "natural" perfections such as infinitude, eter- 
nity, unchangeability, omnipotence, and omnipresence which 
the Deity is expected to have as the Supreme Being of the 
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philosophers. He has also "spiritual" perfections which may be 
classified as knowledge, beauty and goodness. That Brahman 
as thought or the principle of Intelligence, was as it was seen, 
one of the main doctrines of Upan'sadic philosophy. That 
doctrine is always retained in these works. He is spoken of 
as "only mind" as "Lord of Speech", as “the embodiment of 
correctness of judgement or reasoning", as identifiable with 
the wisdom of Sāmkhya-yoga,5 as "the Preceptor of the uni- 
verse" ,5! *'the highest Intelligence’’.52 In the Āgamas jnána 
or wisdom is spoken of asnot merely an attribute of the 
Supreme Being, but as constituting His very essence, and 
the Nardyaniya, declares that when all things have perished, 
knowledge remains as the sole companion of the Deity.54 The 
beauty of the Deity is indescribable and can be suggested only 
by means of inadequate analogies. Anugitā declares, “The 
stainless lunar light is thy smile. O thou of eyes like the 
(petals of the} lotus’’,55 and adds that beauty of creatures is 
really the beauty of the Deity Himself.56 The ethical per- 
fection of the Deity is proclaimed in no less mistakable terms. 
The God is perfect in the performance of vows and ceremonies 
and in yogic restraint. He ‘thas completed all the vows and 
ceremonies mentioned in the Vedas.'57 H: practises the 
“severe and flawless vow of Brahmacarya''.58 He is "the 
embodiment of one who has not fallen away from Yoga.’’*? 
He establishes law and in order to set the standard of men, 
conforms to them Himself "The ordinances J set are followed 
by all the worlds. Those ordinances should always be adored, 
and it is therefore, [adore them "% The Anugitā declares, 
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"Puruga is dependent on goodness...... the wise believe in the 
identity of Purus and goodness. There is no doubtin this'"'.6! 
Even "the very names of the Deity have a sanctifying and 
cleansing power.6? The Deity Himself declares, “I have never 
uttered anything base or anything that is obscene. The divine 
Sarasvati who is Truth’s self, and is otherwise called by the 
name of Rta, represents my speech and always dwells in my 
iongue.“63 “I have never swerved from the attribute of sativa 
(goodness)".9* ‘I always hear words that are pure and holy, 
O Dhanamjaya, and never catch anything that is sinful. 
Hence I am called by the name of Sucisravas."5* The 
discourse of the Deity being ended, the narrator exclaims, 
“there 15 nothiog holier on earth or in heaven, and nothing 
higher than Narayana. Having listened to this discourse, we 
fecl that we have been cleasnsed of all our sins and sanctified 
entirely."$6$ Perhaps kindness, compassion, learning, conduct, 
sense-contro] and self-control which are mentioned as the 
six-qualities of Rama*? represent a prelude to the later deve- 
lopment of the sadgunya aspect of the Pāftcarātra system. 


Besides these perfections, the Lord is full of Love. He 
show: infinite tenderness and grace to the sinner, The quality 
of friendly helpfulness was characteristic of Visņu cven in the 
Re Vedic times where he appears as a friend of Indra helping 
him in his battles. So also in the Mahabharaia as Krsna He 
uppears as the special friend of Arjuna, and as Narayana, the 
special friend of Nara This quality of helpfulness of the 
Deity has been extolled in the writings of the Vaisnavites. 
The poems of the Alvars bear testimony to this and it forms 
the one theme on which the saints love to dwell. In the 
Na'āyaņiya, the grace and protecting care of God are the 
themes of many a passage. “Through Narayana’s grace, King 
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Vasu Uparicara ascended to heaven toa spot that is even 
higher than the region of Brahman Himself" 68 and by His grace 
the King was rescued when cast from heaven by a curse of the 
Rsis.6% The God is the ‘grantor of every wish".7? H s “troops 
go everywhere for protecting His worshippers”?! He is ‘kind 
to all worshippers”, “fond of them”, and ever affectionate 
towards them.’'?? He is the greatest friend’’,?3 ard ‘the 
one sole Refuge of all men’’’4, He dispels the fears of all per- 
sons.” From Him ‘‘springs the attribute of forg:veness’’.7° 
He removes the misery of the humble. He is ‘the abode of the 
wonderful grace’. Thus it is seen that the Supreme Being as 
revealed in these works is an [nfinite and Transcedent Being 
who is characterised by knowledge, and more by beauty, 
goodness and love. He is much afficted by the distresss of 
others.77 


Again itis seen in these works that the relation of God 
to the embodied souls is one of intense active interest and 
love. Accordingly. He lays aside His supreme form when 
necessary and assuming finite forms enters the world for 
their benefit. The doctrine of divine decent which 
can be traced from the later Vedic literature is very fully 
elaborated in these works. While the Bhagavad-gita, and 
following it, the Anugita, merely lay down the doctrine of 
repeated decents, other works enumerate in detail al! the 
descents of the Deity in the past, as well as any still to come, 
and also narrate the circumstances and purpose of each 
descent. Inthe Narayaniya the Deity is said to assume the 
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form of a boar to bring back the Earth from the waters * for 
the good of all creatures;78 as a man-lion to slay Hiranyaka- 
Sipu for the benefit of the deities;? ss Aditya to 
defeat the asura who appropriates the sovereignty of the uni- 
verse from the deities;,2° as Rama of the race of Bhrgu to 
exterminate the Ksatrivas who becomes proud and arrogant;?! 
as Rama son of Dasaratha, to slay the Lord of the Raksasas, 
that “thorn of all the worlds"?2; as Krsaa to slay Kamba, and 
the innumerable Danavas who will be as **thorns in the sides 
of the deities” and all such as have done some form of injury 
or other to others. He with Arjuna will consume a large 
number of Ksatriyas ''for doing good to the world”’ and in 
these various ways will lighten the burden of the earth.9* [t is 
to be noticed here how the interest is fixed in all this in 
God's desire to do good to these whom He loves. Itis seen 
in the Gita that Righteousness is emphasized as the chief 
motive of divine descent; Love occupies the chief place 
here. 


The Universe with all celestial and terrestrial beings isa 
real something which needs to be explained in relation to the 
Supreme Being. Creation is an evolution or development from 
one stage to another. Ht is, according to this theory as J.C. 
Chatterji puts it, “a process which, while bringing the product 
into existence leaves the source of the product unchanged."'85 
‘The Supreme Being is thus regarded as being quite unaffected 
by the changes which are necessary to bring about the universe. 
He is the unchanging one, who, through unchanging, is the exp!a- 
nation ofallchange. Further, the many stages which are postu- 
lated between God and the universe seem to make less difficult 
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the transition from God to universe, which is so different from 
Him in character. In this way an effort is made to relate 
to God a world which appears far removed from Him ir 
nature. lt is therefore easy to understand how “as the light 
and heat are stronger or feebler as we are near to the fire, or 
far off from it, so the energy of the Supreme Being is more or 
less manifest in the beings that they are more or less remote 
from Him.'*6 “In Him is the whole world interwoven; and 
from Him, and in Him, is the universe; and He, the Supreme 
Lord of all, comprising all that is perishable and imperishable, 
bears upon Him all material and spiritual existence, identified 
in nature with His ornaments and weapons."87 


Th^ Divine transcendence and perfection of the Lord 
may seem incompatible with His being an active ageut in 
relation to the universe. This incompatibility is overcome by 
a mitaological account in the Narayesiya section and in the 
Puranas, according to which the Deity Himself does not do 
this work, but commissions Brahma, who spontaneously rises 
out of Him, to create and supcrintend the universe.88 To 
preserve the supremacy of the Deity, Brahma is regarded as 
obtaining from the Divine Being the intelligence necessary for 
his task. as well as his great comimnission8? which is dramati- 
cally expressed in the N@ra@ycarya thus: “Do thou, O Brahman, 
duly think of the courses of acts which creatures are to follow. 
Theu art the great ordainer of all ereated beings. Thou art 
the master and lord of the universe. Placing this 
burden on Thee, 1 shall be free from anxiety.79° And it is 
said that "Having unveiled to the Creator of the cosmos the 
objects that had to becvolved, that Prime Person furnished 
with a lotus navel vanished in His native form?! and adopted 
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the course of actionless nivriti?? or yogic slcep.? Again it is 
asserted that Brahma who created and supeiintends the uni- 
verses is after all none other than the Supreme Being Himself. 
“The same transcendent Lord, assuming the thrce qualities of 
matter - purity, energy and dullness — wears for the purpose 
of creation, preservation and destruction, the different desig- 
nations of Hari, Virinci (Brahma) and Hara’ and Brahma, 
speaking to an enquirer, declares, “Myself, Thyself.. and ail 
other creatures.. are the manifestations of that Purusa.. As the 
sun illumines its own orbit as well as the outer world, so the 
universal form of the Great God manifests itself and exhibits 
all inner and outer objects.?5 The heaven, moon, sun, stars, 
sky, directions, earth and the seas are borne by the mizht of 
Vasudeva.9$ Being the source of time, He is not affected by 
it.”7 Nothing could be said to be eternally existent except the 
self which is none other than Himself 98 Thus the theories of 
evolution, of vyuhas and of the creator-Brahma are the 
attempts to relate the Supreme Being to ihe universe. 


The love of the deity according to these works, not 
only leads Him to assume finite forms for the sake of His 
worshippers, but also actively to concern Himself in seeking 
to free them from samséra. It functions as Grace, leading 
the soul in numerous ways to Release. It "awakens" the soul. 
“That person, whom Narayana looks on with compassion, 
succeeds in becoming awakened. No one, O king, can become 
awakened through his own wishes."?? It sometimes deprives 
a man of wealth and friends inorder to « ean him from attach- 
ment to the finite ' Tt leads the Deity to reveal Himself, 
Mis attributes and His purpose to the devotee, in order "to 
"2. MBh, Santi. 340: 64 and 65. ` 
93. ibid.. ibid., 341: 45 ane 46. 
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set A keener edge" on the eagerness of the devotee, and to 
arouse ia him “a holy yearning” after Him. It preserves the 
faith of the devoteesso that it may never flinch. It is also 
stilted in these works that though the Deity works for the sal- 
vation ofthe individual the individual, also has his own role 
to play. "Hari never casts a kind eye upon the person subject 
to birth (and death), that is endowed with such a mixed nature" 
as that which partakes of rajas and tamas !9?! Salvation, there- 
fore, though entirely dependent upon Náàrayana!?? is condi- 
tioned by the soul renouncing the evil qualities of rajas and 
ra nas, and pursuing the good qualities of sativa, for "emanci- 
pation is regarded as made up of the attribute of sattyg. 7193 
"The grace of God is the crown and consumption of religious 
duties piously praciised."!9* Other qualities such as knowledge 
and yogic practice are also mentioned as requried before the 
Deity can grant release, but above all is demanded the devo- 
tion of one's own soul to Nārāyaņa, 5 "without doubt, the 
m Ņina of d:voiton seems to be superior (to that of knowled- 
ge) and is very dear to Narayana. The end that is attained by 
a Brahmin who attending to due observances, study the Vedas 
with the Upantsads.. ...and by those that adopt the religion of 
yatis (ascctiess, is inferior, [ think, to that attained by person 
devoted to Hiri with their whole souls.?'!96 


The unique significance of the Ramayana consists in the 
Deity offering Himself as the refuge for those who are in dis- 
tress and ars d;stitutes, Rama is referred to as dear to those 
who seek shelter under Him.!?? Sita assures security to those 
who have erred and she offers her endeavour (purusakara) in 
this connection to every one.1 However, she restrains her- 
self to respzct«Rama's greatness when she could have herself 
101. MBh Santi. 349. 76 and 77. 
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punished Ravapa.!? The acts of offering shelter by Rama to 
Vibhisana!!9? and the crow!!! are to well-known and need no 
recounting here, All the aspects of the act of self-surrender 
are discussed in detail with reference to these two incidents 
by Vedanta Desika in his Abhayapradánasara. 


Hanuman, who was an embodiment of devotion to 
Rima, asked Rama when the latter was about to leave the 
world, for being ever devoted to Hīm.!!2 Asa sincere devotee, 
he feels as a mortal that he could not control himself and 
hence his desire to have unflinching and unswerving devotion 
to Him. Rama readily granted this request.!!3 


However much a scholar be well-equipped and deeply 
learned in the inner meaning of the Ramaáyasa, one cannot 
sufficiently bring out the importance of this work and even 
after one makes substantial contribution to the interpretation 
ofit, he very often feels not satisfied with his work. The 
general tenor of the exposition of the inner meaning is that 
Rama represents Visnu, Sita represents Laksml and 
Laksmana, the self who is devoted to both!!4. From 
l.aksmana's!!l5 there has sprung the beautiful concept of 
kainkarya which became the fundamental doctrine of the 
preachings of the Alvars. It is even contended that Bharata 
represents the roleof adevotee and Satrughna that of the 
devotee of the devotee. 


The self ishelpless and ignorant. Its suffering and 
freedom from it are at the will of the Lord.!t$ When the 
Lord's glance is set ona child at the time of its birth, it 


109. ibid., idid., 22: 20. 
110. ibid. Yuddha. 18 and 19. 

MI. ibid., Sundara. 38. 

112. ibid., Uttara. 40: 15. 

111. ibid., Uttara: 40: 19 to23. 

114. cf. ibid., Ayodhya. 11: 1. 

M5: ibid., ibid.. 31: 21, 25; 115: 27; Áranya 15: 7. 
116. MBh. Santi. 12:36. 
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becomes sattvika." The only means of getting relief from 
the sufferings here and hereafter lies only in seeking shelter 
under Him and surrendcring one's self only at His feet !!5 He 
is impartial and is a father and mether to the people,!'? One 
salutation offered to Him would bestow upon him who does 
it the results which he would get by performing ten horse- 
sacrifices.'20 One can know Him through mantras, which, 
however, is a harder process and will not be within 
the reach of all persons.!?! One should realize that what- 
ever is offered, according to the Vedic rules, reaches His 
feet !22 This concept should have developed into the act of 
doing worship (arcana) atthe feet of the Deity. One who 
has taken shelter under Him shall reside there where i lders of 
upright conduct are worshipped, where there isno loss of 
dharma, and where the Vedic study. sacrifices, pcnances, 
truth, sense-control, non-injurv and non-cffence to the pious 
progress unobstructedly.!? Devotees shall not offend each 
other and if they do, they would not get any relief even in 
sacred places.'!24 Such persons have nothing for themselves 
and as such look upon Him as their sole guide.!?? They 
would be freed from danger, envy, evil thoughts and 
avarice.!26 Bhisma offers his homage tothem who salute 
Varāha, one of the divine descents of Visnu.!?7 He is to be 
worshipped through sāttavika mode.!?? 


To enter into Brahman and become merg:d in Him is 
more to be desired than all other ends.!2? The details of such 
117. ibid., ibid., 276: 2. 

118. ibid., Anu$ásana. 142: 59 to 61; Ašvamedha 96: 44, 45. 
119. ibid., Vana. 192: 56. 

120. idid:, Santi. 46:123, cf. Visņudharma. 1: 18. 
121. ibid,, ibid., 276: 2. 

122. ibid., ibid., 353: 63. 

123. Bhag. P 11. 29: 10. 

124. MBh. éànti. 336: 36. 

125. ibid., ibid.. 350: 34. 

126. ibid., Anušāsana, 254: 135. 

127. ibid.  Sànti. 46:130. 

128. ibid., Bhi$ma. 66: 39, 40. 

129, MBh. Santi. 335: 42 and 43. 
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entering and merging arealso stated. The elements involved 
in this,process are thus described. "The path that is theirs...... 
that are stainless is fraught with auspiciousness and felicity. 
Sirya (Sun), who is the dispeller of the darkness of all the 
worlds, is said to be the door (through which the emancipate 
must pass). Entering Siya, the bodies of such persons be- 
come consumed hy the fire. They then become invisible for 
after that they cannet be seen by anybody at any time. 
Reduced into invisible atoms, they then enter into Narayana 
(who resides in the centre of Sürya). Passing out from Him 
also, they enter into the form Aniruddha. Losing all physical 
attributes together and trancformed into Mind alone they then 
enter into Pradyumna. Passing out of Pradyumna, those 
toremost of regenerate persons...... then enter into Sankarsana 
who is otherwise called Jiva. After this, divested of the 
three primal attributes of sattva, rajas and tamas, those fore- 
most. of regenerate beings quickly enter the Supreme Soul 
otherwise called Kserrajsa. and which itself transcends the 
three primal attributes Know that Vasudeva is He called 
Kserrajna. Verily shouldst thou know that Vasudeva is the 
abode or original refuge ofall things in the universe."!30 
Che stages of Aniruddha, Pradyumna, and Sankarsana through 
which the soul passes before it enters into Vasudeva, the Sup- 
reme Bzing, are readily recognized as the same as those gone 
through in the evolution of the individual soul and the mate- 
rial universe from the Supreme Being, the order being rever- 
sed because the process now described is the return of the 
soul to God.13t 


The description of the emancipated beings found in the 
White Island (Svctadvipa) suggests that though souls released 
from samsāra are very similar to the Deity in their effulgence, 
glory and freedom from material qualities, they are quite 
distinct from Him, and are engaged in devout worship and 
adoration of Him. “We beheld a number of men of auspici- 
eus features. All of them were white and looked like the 
IW ibid., ibid. 345: 13 10 18. 


IM. This bears the inflence of the Upanisadic teaching. Vide: Ch. Up: 
4.15: 5, 6; Br. Up. 6.2: 15, 16; Bhag. P. 3.32. 


56 RELIGION AND PHILOSOPHY OF NALAYIRAM [ CHAPTER 


moon, and possessed every mark of blessedness. Their hands 
were always joined in prayer. They were engaged in silently 
thinking on Brahman", The effulgence that was emitted by 
each of these men resembled the splendours wh.ch Surya 
assumes when the time comes for the dissolution of the uni- 
verse."!32 They are divested of senses. They do not subsist 
on any kind of food.”!33 “Worshippers of that foremost of all 
beings, they are dcvoted to Him with their whole souls, They 
all enter that eternal and illustrious Deity of a thousand 
rays".!34 The fact that such "emancipaved ones" are said as 
in this passage to "enter" or, as in other passages,!*5 to be 
“competent to enter? the Supreme being, shows that although 
emancipation was not regarded as thesame as entering into 
the Deity, still it was assumed to. lead to such a consummation. 
An all but pictorial representation of a soul entering the Deity 
is given in one place!36 where it is suid that the soul "piercing 
through the firmament, entered into Siirya's disc. Mingling 
then with Sürya's energy, he seemed to be transformed into 
Sürya'sself. When the two energies thus met together, we 
were so confounded that we could not any longer distinguish 
which was which "!3? From this it is clear that though the 
soul becomes practically identical with the Deity, making it 
impossible for us to distinguish it from the Deity, it is not 
entirely identical with Him. This general impression is con- 
firmed by the earlier part of this section, which reads, “The 
Divine Surya is the refuge or home of innumerable wonders. 
Innumerable munis (saints), crowded with ascetic success, 
together with all the deities, reside in the rays of Surya like 
birds perching on the branches of trees.”138 Thus Narayaniya 
consistently holds that the soul attains to a closer unity with 
the Deity. It is to be assmed that these thinkers regarded the 
soul in Release are attaining very close union with the Deity. 


132. MBh. Šānti., 337: 32, 33 and 35. 

133. ibid., ibid., 337; 28. 

134. ibid:, ibid., 337: 27. 

135. ibid.. ibid., 340: 20, 125; 341: 8. 

136. ibid., ibid.. 363: 11 to 18. 

137. ibid., ibid:, 363: 16 and 17. cf. Kath. Up. 3.2: 9; Sv. Up. 1:7. 
138. ibid.. 363: 2, 3. 
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There is a collection of Ztihasas that goes by the name 
Jtihāsasamaccaya, [It contains much material that lends sup- 
port to the ideals contained in the two cp.cs which glorify 
Vaisnavism. The two syllables, ‘ha’ ‘rẹ, when uttered even 
once paves the way for obtaining moksa '3° This does not 
however confer on such persons who utter them any licence to 
be wayward in their behaviour and commit acts which offend 
established codes of good conduct.'!49 However, following 
these codes and performing the sacred rites such as Afvamedha 
and Vajpeya, without devotion to Narayana do not entitle 
them to qualify themselves for obtaining moksa.'*" A devotee 
of God whatever be his social standing, shall not be offended 
and the offender though an ardent devotee of Visņu, goes only 
to hell!t2. Hence the devotees should be pleased in order to 
please God.!*3 External marks and appendages like the 
triple staff and others of an ascetic do not proclaim their 
possessor to be virtuous, if he is not devoted to Visnu, for 
even the cruel, evil-minded and heinous sinners get the goal 
by resorting to Nārāyaņa.!ttt The devotecs of Visņu become 
freed from their sins and so purify the world.!*5 The act of 
expiation for any sinful deed committed lies in recollecting 
Hari !46 That it Kuruksetra, Naimisa and Puskara where one 
lives with sense-control.!i^ Finally, it must be said that the 
two epics!** contain some references to temples and deities 
there. Ill omens are said to have appeared in the temples 


139. Narasimha P. 54: 58 to 62 

140. V.P. 3.8: 9 to 19. 

441. Iti. Sam, 33:180. 

142. ibid., 12: 71; 27: 26. 

143. ibid., 27: 27. 

144. ibid., 33: 123, 124. cf. Bhág. P. 7.7: 51, 52. 
145. ibid., 27:25. 

i46. "V.P. 2.6: 38 to 40. 

147. Iti, Sam. 27:18 


144. Ram. Ayodhya G:4, $. ibid. Yuddha. 131:90. This is taken 
as a veiled reference to Sri Ranganatha. Vide. Tilaka on ibid. 
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which portended disaster when the Pandavas left Hastinapura 
for exile M9 


The Puramas had profoundly influenced Vaisnavism in 
its rich development both on the philosophical and religious. 
sides. The role which they played could be said to have been 
ef as much significant as the two epics, if not greater. The 
concepts and ideals of philosophy and religion as are found in 
the Vedic literature had come down to the Puranic literature, 
as to the epics. It is but natural that the trend of treatment 
of the subjects and concepts dealt with should bc identical 
even in phraseology. Besides, the vyūha doctrine and Agamic 
traditions had penctratcd in th:se to such an extent that a 
scparate treatment cannot be given to the Puranic contribu- 
uon to the utter exclusion of their influences. Leaving aside 
the treatment of matters which had been handled alike by al! 
these sources, it would be possible to lay emphasis on the 
unique place of ihe Purznic influence on Vaisnavism. 


Theistic tendencies such as faith in the personal deity 
who is a father unto mankind, concept of God as creator, 
preserver and destroyer, and of soul. its individuality subject 
to God's free will, the paths of devotion and self-surrender, 
belief in the divine descents of V:spu and the glorification of 
Krsna and Rama to a greater degree when compared with 
others are the fundamental aspects of the influence exerted hy 
the Purdaas on the development of Vaisnavism, 


Much of the contents of the Purāņas could be said to be 
saturated with the spirit of sectarianism of Visnu and Siva but 
even herc it is seen that. some of the Puramas are not secta- 
rian 5, There is a large number of episodes and narratives 
which glorify certain observances (vratas) and holy places. 
The exact period of their finding room in the Purdgas cannot 
be fixed for want of evidences. At any rate, the absence of 


149, MBh. Sabha. 102.33. 


150. Mūrkaņdeya and Bhavisya Puranas, though they are dedicated to 
to Brahma, do not have any sectarian tinge. 
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such references in the Vismupurama would point out to the 
latter addition of them in these Purārs 15.! 5! 


Vaisnavism, as handed down traditionally, relies more 
on the Vismupurāņa, Harivamia and Vismudharma om! only to a 
less degree on the Bhagavata, Padmuttara, Varūha, Narada, 
Nāradīya or Brhannāradiya. Garda, Brahma, Visņudharmot- 
tara, Vāmana and Li&ga Purāmas. While depicting the life 
of Krsna, more reliance is placed on the Harivamsa which 
is a supplement to the Mahābhārata and the Visnupurāņa, 
The Bhāgavata is not cited for the treatment of Krsņī's life, 
but only for a general treatment of devotion and ofthe con- 
duct of the devotees, 


The Visgu-purāņa, which is held to be the Puramaratna!*? 
answers to all the characteristics which a Purüma is expected 
to contain.!5? It may be no exaggeration to suppose that this 
definition of the Purdsa was framed keeping this Purana as 
the Jaksya grantha. lt is cited as an authentic text for 
Vaignavism in the Tamil epic Manimekalai*** (Second Century 
A D.)!55 revealing its antiguity.!*6 Itserves therefore as an 
ideal upabrahmana, supplement to the Vedic literature. The 
Bhágavata which is not cited either by Sankara or by Rama- 
nuja is hailed as containing the essence of the teachings of 
Vedánta. It is said to contain in the sloka form the teach- 
ings of the Upanisads.'58 The prayer and praise offered to 
Visnu by the elephant Gajendra are modelled after the Upa- 
nisadic pattern.!59 


151, cf. Agni. P. Ch 230 (omens) Gar. P. Ch. 47; (Building of mansions) 

152. Stotraratna. 4. 

153. V.P. 3.6; 24. 

154. Manimekalai, 27 line 98; see the commentary on this line (Kajakam 
edition). 

155. Tamil Moli Ilakkiya Varatāru p. 297 

156. The mention of certain dynasties such as Naisadha and Guptas 
(V.P. 4.24: 54 to 69) which flourished in the post-Christian era will 
have to be treated as later interpolation. 

157. Bhàg.P 12.13:15. 

158. This is according to the commentator Sridhara for 10. 87: 14 to 41. 

159. Bhāg. P. 8.3; 2 to 29. 
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The Supreme being according to these Purasas is Visnu 
with Laksmī; the two are never separated.60 Narayana and 
Visnu ure identical.!$? He is called Bhagavan!8? and Vāsu- 
deva.!ē? His qualities are countless!6*, but six among them are 
prominent.!$5 They are knowledge, power, strength, supre- 
macy, valour and splendour. He is absolutely free from de- 
fects or features which are to be avoided.!66 He has two 
forms, namely, visible and invisibie.167 The visible one is His 
own form.'68 The world represents His mobile form. The 
former is also called Sabda Brahman.'®9 as it could be intuited 
through the Vedas, Vedangas, Itihdsas and Puranas which 
represent verbal testimony. The knowledge of this form is 
called adhyatmika. All antitheses such as having no body, 
and no sense orgin!?" but moving, tasting, hearing and seeing 
are applicable only to this form This form is not known to 
any one !?! The visible form is taken up mainly to preserve 
dharma. Here the visible form must be taken to refer to the 
body which the Lord takes up.!?? Such a concept like this 
leads to the formulation of the theory that everything is 
God !?! All these are of the nature of Nárayana.!'^ He 
takes up the body at his free will!?5 which is not the product 


160. V.P. 1.8: 17, 35; 1.9: 142 to 145; 10.89: 9 to 12. 

161 Harivamsa 3.88: 43, 44. 

162. V.P. 6.5: 79. 

163. ibid., 6.5: 80, 82. 

164. Vüm. P. 74. 40. 

165 V.P. 6.5: 79, 85. 

166. ibid., 6.5: 79; 1 22: 53; 5.1: 47 ef. Vām. P. 74; 40. 
167. ibid., 1.22: 55. 

168. ibid., 1.22: 56. 

169. ibid., 5.1: 35 to 50 6.5: 61; to 69. 


170. The Slokas 39 to 49 remind thc passages of the (/panisads such as 
Sv. Up. 3: 8, 29. 


171. V.P.1.4 17. 

172. V.P. 5.1: 50. 

173. ibid., 1.9: 69 to 74; 2.12: 3810 40, 43. 
174. ibid., 5.1: 29, 30. 

175. ibid., 6.5: 84. 
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of matter!76 Even gods worship this visible form.!77 He 
bears these forms as a self does his body and so He is the self 
of all those things which He bears.'78 He bears not only the 
inanimate things but also the selves.!?? It can therefore be 
said that He exists in five ways, namely, through the elements, 
senses, matter, self and Sr'preme Self.!39 Like the self which 
controls the body, He controls, being the self, the entire thing 
which is distinct from Him.!5! For the welfare of the world, 
He becomes this body which is graphically represented as 
adorned with ornaments and weapons.!$? All the things 
including selves are brought under these two heads. The self 
is the Kaustubha gem for Him.!83 The entire world is said to 
constitute His prosp.riry!5* which is not affected by time. 
He gets into a particular body and carries out His desire.'85 


He is the Suprem: Deity and has full control over al] 
others such as Brahma and Rudra who are said to have been 
caught in the worldly delusion.!?6 He is in the heart of the 
entire world and as such He alone can have control over 
others.!87 Therefore He alone shall be fit to be worshipped. !88 
He is the only refuge for humanity.!*9 So not only for final 
release but for any other benefit such as physical health, 
material wealth, pleasures that are incidently available,!90 


176. Var. P. 34: 40. 

177. V.P. 1.19: 80. 

178 ibid., 1.19 : 83; 1.22: 65; Harivāmša 3.34 : 19 to 21. 
179. ibid., 6.7: 53 to 59; 2.13: 2. 

180 ibid., 5.18 : 50. 

181. ibid., 2.6:8. 

182. ibid., 1.22: 67 to 77. 

183. ibid., 1.22: 68. 

184. ibid., 4.1 : 84. 

185. Visnudharma 108 : 50. 

186. "V.P. 5.30 : 17. 

187.  ibid., 1.17 : 20. 

188 Visnudharma 2.14 : 8, 28; HarivamSa 3.89: 8, 9. 
189. ibid , 1.59, 

190. Visnudharma 43 : 46; 74: 43. 
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He alone should be sought after and not Brahma and Rudra.!?! 
When He is pleased, there is nothing that is not attainable,!?2 
From Him, the world rises, remains with Him and merges in 
Him.!? He pervades the universe through His power.!%4 
Sage Bhrgu is said to have realized the supremacy ot Visnu 
over other deities,195 


The Na@rayaniya and the Anugi!a mention nothing about 
the existence of souls prior to sarmsāra. But the B^agavata- 
purāņa and the Visnspurāņa incline to the view that souls 
exist eternally, and therefore prior to creation. in a subtle 
form within the Deity in one of His aspects. "When this 
universe was under waters at the time of dissolution, th: Deity 
alone reposed on His mighty serpent couch; His eyes were 
closed though He did not do away with the power of under- 
standing ..And although He had placed within His p:rson all 
incorporeal bodies, He sent the energy of Time to arouse Him 
again at the time of creation...Sleep:ng for four yugas, and 
thousands of years with His owu created energy He espied 
within His person all those creatur;s".!?6 “All this world 
was derived from Thee. As the wide-spreading Nyagrodha 
(Indian fig) tree is compressed in a small seed, so at the time 
of dissolution, the whole universe is comprehended in [hee as 
its germ," 1?? This view also is conformable to the doctrine, 
that the rudiments of plants exist in their cotyledons. Accord- 
ing to these two works, the soul exists even prior to creation, 
as some thing externally distinct, although it exists only-in the 
Supreme Being and is completely dependent on Him. It 
would appear that the individual self is pervaded by the 
Supreme Being as its soul or principle of consciousness. He 
seems at times to usurp the place of the individual self, 
Nevertheless, the fact that the embodied self suffers from 


^ 


191. MBh. Santi. 350 : 19, 36. 
192. V.P. 1.12 : 79; 1.17 : 91. 

193. ibid., 1.1 3l cf. ibid 1.2 : 4. 
194. ibid., 1.4 : 38. 

195. Bhāg. P. 10.89 : 9 to 12. 
196. Bhag. P. 3.8: 

197. V.P. 1.12: 66, 67. 
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many evils seems to have prevented fram completely iden- 
tilying the individual with the Supreme Self. The Narayamiya 
and the Purāgas regard the embodied individual as suffering 
from imperfections. The problem has therefore to be faced 
in what relation the Deity stands to these imperfections if 
He exists within the individual as his Soul. Here the Sam- 
khyan conception of the Purusa who is spectator or Witness 
merely and not Agent helps to clear the way. “The one 
Purusa ..transcends all Purusas and is invisible. The many 
Purusas that exist in the universe constitute the basis upon 
which that one Purusa stands. Though divested of body, He 
dwelis in every body. Though dwelligg again in bodies, He 
is never touched by the acts accomplished by those bodies. 
tle is my inner Soul. He is thy inner Soul. He is the all- 
Seeing Witness dwelling within all embodied creatures and 
engaged in making their acts. 098 


Whenever there is distress for the gods, they invariably 
to to Brahma who takes them to Visnu who reclines on the 
s-rpent in the milky ocean which is part of the material world. 
This place is taken up by the Lord so as to be within the easy 
access of His devotees.!99 From this it is made clear that the 
Lord has invested with His devotees the responsibility for the 
realization of their incapacity to solve their problems and for 
appealing to Him for help. The Purāņas contain references 
toth? vyēha doctrine and there is free admixture of the 
Upanisidie conceptis of God and of the vyuha concepts.200 


The mysterious powers of God could not be easily 
assessed. Eve, Ádis:sa who always sings in praise of His 
great qualities, could not recount them.??! This idea appears 
tu have found the basis for the doctrine of divine descent 
which is regarded as the central pivot round which revolve the 
other theories of the Bhāgavata cult.22 The descent of the 


198 MBh. Santi. 351 : 25; 352: 6 cf. ibid., 352: 14 and V.P. 1.19 : 117. 
199. V.P.1.9: 38; Si: 31. 

200. ibid., 5.18: 58; Jarivamša 23. 

2001. Bhāg P.2.7:40, 1.1:13, 17; 41.4 2. 

202. The Philosophy of the Srimad Bhagavata Vol. I. p. 175. 
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Lord is of three kinds, namely aryša, kala and amsakala. 
The first kind represents such descents like Yujīa,03 
Vāmana and others where all the powers of God are not 
required to bz revealed. The second type refers to souls who 
are born in the world with the divinity of God en hrined 
in them.?4^ Vyasa,2?5 Gaya% and others would serve to 
illustrate this kind. The third kind is represented by the 
admixure of human and divine elements as in the case of 
Rs abha.207 


The descents of Narayana could also be consid:red to 
be due to the qualities and sport. Those which are based 
on the qualities are called gunaávataras??? as represented by 
the vyūhas which are ‘revealed in the i.olated corner of 
an individuals’s mind'.209 That which is based on the spor- 
tive aspect of descent is called Ltilāvatāra? © which is taken up 
for the benefit and desire of the devotees.?!! A Lilavatara 
behaves like an ordinary mortal just to win over the confi- 
dence and thereby to insti! into us the ideals of life.2!2 The 
purpose of Līlāvarāra is said to destroy those who are working 
against the interest of the world and to protect dharma.2!? 
The divine sport of Krsna is coordinated with Visnu's imma- 
nent and transcendent natures.2!4 


203. Bhāg. P.8.1:18; 8.17: 23; Harivamša 1.53: 8, 9; 54, 13. 
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The Puranas add tothe list of the Lord's descents 
given in the Narayasiya. There are no less than four lists of 
avatáras in the Bhágavata-puráma numbering as many as 
twenty-two;2!5 but one of the lists?!6 admits that the avataras 
are really "numberless". The Vissu-purima and the Bhaga- 
vata-purāņa distinguish themselves in their elaboration of the 
Krsnavatára among the cow-herds of Mathura.?!? The tenth 
book of the latter which is the longest and the most popular sec- 
tion of that work is devoted entirely to the birth. life, amours 
and miraculous deeds of Krsna among the herdsmen and herds- 
women of Mathura.?!? The significance of this theory of divine 
descent seems to he. to establish peace and social concord 
among the worshippers of different gods. He who worships 
the Deity in the form of Boar is a worshipper of Vigņu no less 
than he who worships the high-souled Krsna. All are in the 
end worshippers of the same Deity and accordingly there is 
no room for sectarian animosity. Again it is generally 
believed that the being which is descended is a portion of, or 
an emanation from, the Supreme Being. Thus it is declared, 
"He who is the soul of all...... descends in a small por:ion of 
His essence to establish righteousness below,"?!? and speaking 
of the descent of the Deity as Krsna and his brother, Saūkar- 
sana. declares." the Supreme Lord plucked off two hairs, 
one white and one black", and said to the gods. “These my 
hairs shall descend upon earth, and shall relieve her of the 
burden of her distress," which indicates that the beings 
which descend are a small portion of. the Supreme Being. 
This is generally conceded by the Bhāgavata-purāņa also, 
which after enumerating the twenty-two descents of the 


Deity. declare, "All these are either portions or emanations 
from the Person" but makes an exception in the case of 


Krsna-descent and adds, “But Krsna is the Lord Himself."??! 


35. Bhāg. P.1.3; 2.75; 6.8; 14. 

216. ibid., 1.3. 

37. W.P.5; Bhàg. P: 10:h Skandha. 

218 Periyál. Tm. from 1.2 to 3.6 could be thought of as having been 
modelled after this section of the BAagavata = purāņa. 

219. cf. V.P. 5.1; 3 to 50. 

220. ibid, 5,1: 59, 60. p. 10. 

221. Bhāg. P.13:1. 
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The real basis for Visnu's divine descent is thus afford- 
ing relie to the suffering humanity by removing personally 
the obstacles which the good people have to face. Visnu 
came therefore to be looked upon as a benign and sovereign 
personality. — It is but natural that other deities were treated 
as occupying an inferior status. Rather, they were treated 
as His mere shadows.??? This attitude towards Him gave 
Him the appellation Greater Personality (Purtsa) to distin- 
guish Him from other deities. This explains the identifica-- 
tion of Visnu with Purusa whose hymn brought all the animate 
and inanimate beings under His being." — Visnu became the 
store house of the ‘sublimity and majesty of all the gods’?*4 
who, though having their individuality, were treated like 
ordinary persons. Though Visnu behaved like men of the 
world, He retained His original character. 


One noteworthy feature of the avatára doctrine is that 
while the Lord takes a particular form and is making use of tt 
for the welfare of His devotees, He employs some other form 
of His in helping them ina different capacity. The Lord 
took the shape of the tortoise and supported the Mandara 
mountain which was used as the churning rod, He was 
on the side of the gods assuming a different form and 
pulled the body of Vasuki which was serving as a rope twined 
round the Mandara mountain. He did this by sianding along 
with the gods. Hedid the same along with the demons 
taking up a different form. He was infusing His energy into 
the mountain, Vāsuki and gods.*** 


It is but natural that the path of devotion is recommend- 
ed in the Purāņas as the most sure and easiest mode of 
winning the Lord who is ever ready to come within the reach 
of the mortals. Association with men of good conduct is 
said to arouse the feeling of devotion among the mortals.??6 
Devotion is a discipline (yoga) of the spiritual kind which is 
based on the Upanisadic principles of detachment. The 


222. The Philosophy of the Srimad-Bhagavata Vol. I, pp. 187, 188. 
223. Bhāg. DP.2.6:131016; cf. Harivamša 3.47, 27.33. 

224. The Philosophy of the Šrimad-Bhāgavata Vol. I, p.189. 

225. V.P. 1.9: 88 to 91. 

226. Bhāg. P.11.11:25; 12.12: 2, 3, 5 to &. 
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advance made here over what the Upanisads preach lies in 
the dedication of the self to God by itself.?27 The self shall 
offer itself and what belongs to itself also.228 It is only then 
that the doer would become alive to the fact that the material 
world has no bearing onhis spiritual development. The 
efforts made, after that, would enable him to reap the bene- 
fits of. his efforts. Anything that is thought or spoken or 
dene and surrendered to Narayana is considered to have 
spiritual significance.*?? Here are included socio-religious 
services like the construction of a temple or the digging of a 
tank 230 


Even though people become devotees of God, they 
differ from each other owing to the disparity in their tempera- 
ments. Those who intend todo injury. to play tricks or to 
show their jealousy and work hastily towards that end are of 
the tīmasic kind. To the rajasic kind belong those who 
adore the idols of God seeking fame and supremacy in the 
material world, Those who surrender their deeds to Him, 
having done them because of the obligation are sāttvikas.231 
Again it may be pointed out here that a devotee of Visnu is 
one who bows to Hari, who observes his duties scrupulously, 
behaves alike to foe and friend, thinks deeply of Him, whose 
disaffection to the material wealth is revealed by his treating 
gold as straw, who is clear minded, is free from envy, is quiet 
and isof good conduct. His words are good and pleasing.?? He 
utters always the names of God such as Kamalanayana (Tha- 
maralk-kaņņan), Vasudeva, Visnu, Dharaņi-dhara, Acyuta, 
Sankhacakrapani etc. Yama’s servants would not lay their 
hands on him.?3* He is convinced that he would not be let 


221. Bhag. P. 7.4: 26. 

J28. ibid.. 11.3: 28. 

229. ibid., 11.2: 36; V.P.2.6: 37. 
230. ibid., 7.15: 48, 49. 

1M. ibid., 3.29, 7. 10. 

212. V.P. 3.7: 18, 20 to 27. 

233. ibid, 3.7: 33. 
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down by God. The evil effects of the past deeds accrued 
to his credit would be completely wiped off for which he has 
only to offer Him the flowers of devotion.23* For him, in 
whose heart Hari dwells, the Kali age is Krtayuga and con- 
versely the Krta age would become Kaliyuga for him who 
does not devote himself to God.??!5 God too would not take 
His abode inthe heart that is spoiled by passion.236 An 
ardent devotee. when insulted by another with the use of 
harsh expressions would only bow his head to him and reply 
in a calm way.?3? 


The Lord could be pleased by the selves through 
making soms offerings which are metaphorically conceived 
as flowers. A devotee shall not. cause injury to any one. 
He shall have control over his sense organs. Compassion 
must be shown toall beings. Forbearance, when there is 
room for provocation, shall be practised and stress is laid 
on the practice of this virtue. Correct knowledge of God 
and sell is very much required. Penance shall be practised 
in the form of religious observances suchas fasts, prayers 
and others. This meaning for this word is suggested by the 
need to make the physical frame endure certain stresses 
and restrictions in order to make it remain controlled. Medi- 
tation on God is auciher act which is treated here as a flower. 
Uttering truth is the eighth flower. When practised, these 
are held to play the role of flowery offerings. In a way, unc 
can sce in the practice of these eight observances a way for 
getting disciplined so as to serve God sincerely. These could 
be considered as virtues having ethical significance. 


Devotion to Visnu is said to be ninefold with the names 
šravaņā, kirtana, smarana, pādasevana. arcana, vandana, 
dāsya, sakhya, and atmanivedana. Sravana consists in listen- 
ing to the narrations of the greatness of God? 238 Singing 


234. Bhāg. P. 12.3: 46. 

235. Visnudharma 109: 57; 99: 13, 
236. ibid, 6:11; V.P. 3.6:28 to 32. 
237. Lingapurana, 28; 132. 

238. Bhàg. P. 6.16: 44; 3.9: 5. 
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the glory of God is the second kind?" which is praised as 
the easy means to get moksa in the Kali age” The third 
kind corresponds to the stage of meditation which is enjoined 
in the Upanigads.*$! This is to be done in accordance with 
the principles of yoga which are hard to practise, — IL is 
therefore enough if a devotee could simply recollect that 
God is in his heart and hence the word ‘smaraga’ which 
means recollection is used here instead of the word ‘dhyana’. 
Rendering service at the feet of God is the fourth kind.?44 
Those devotees who «acquire the dust (rom the feet of Visnu 
Jo not aspire. for residence in heaven, or sovereignty, or 
yogic power or even moksa. By, continuously worshipping 
Visnu, the person, who does service gets his devotion to the 
the feet of Lord strengthened, gets detachment [rom other 
things and correct knowledge about God and finally gets 
mental quietitude.*4" His evil deeds pet controlled and do not 
bear the undesirable results. Adoration or worship in the 
real sense of the word is arcuna This is to be undertaken in 
the form of conducting the act of worship which consists of 
many items such as offering rulass, Mowers and others at the 
leet ot the Lord. This is done to the accompaniment of Vedic 
mantras or sclect s/okas which are appropriate to the occasion. 
This is generally donc to the idol of God.?'5 There is a certain 
procedure to be adopted l'or this purposc.?*? The Prakrt verses 
ot praise could also be sung on the occassion. The method 
of doing this may be based on the Vedic pattern and also on 


239. ibid., 11.5: 36; 15; 22. 

240. ibid., 12.3, 52. 

MI. Br. Up.2.4 5. 

242. Yogusutra 2. 29. 

M3. Bhàg. P. 12.3: 4$; cf. V.P. 1.17: 37. 

244. ibid., 6.3: 33; 10.14: 29. 

245. ibid., 10.16: 37. 

246. ibid., 11.2; 33, 43. 

147. ibid., 11.5: 42. 

248. ibid., 10.27: 15; 11.27: 24 (Here the word 'arca' is used). 
>. ibid., 11.27: 19 to 49 (The word ‘arcé’ is used in 48); 11.3: 48 lo 54. 
350. ibid., 11.27; 45. 
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the Tantric one,*! Prostration is the next kind which consists 
in the eight limbs touching the ground.-*? This indicates the devo- 
tees’ attempt to reveal their realization of God's supremacy 
over them.  Servitude?5* (dāsya) is the attitude whicn a devo- 
tee entertains towards God. Friendship (sak/tya) is cultivated 
by the devotee for God. The devotee has implicit confidence 
in God and moves with Him freely actuated by deep affec- 
tion.*5+ Sugriva, Draupadi? and others moved with God us 
friends, The eternal Brahman became the friend of the cow- 
herds of Nandagopa.*°* Offering one’s self to God is dima- 
nivedana-^5 He is pleased even with the little offering that is 
made to Him with devotion.?55 


There are countless names for Visnu, among which 
Narayana, Visnu, Vasudeva. Bhagavan, Govinda, Damodara 
and KeSava could be said to be prominent. The name 'Nārā- 
yana’, when uttered. relieves the person who utters it of 
disease, danger and miseries which oppress him.? The word 
*vasudeva! means that He dwells in all the things which live 
in Him,?*? The name ‘Bhagavan’ refers to Him as the cause of 
all causes. Heisthe only cause and the first preceptor for 
all people. This name has the primary import only in Him.?*! 
This refers also to Para Brahman.: The name ‘Govinda’ was 
conferred on Krsna by Indra out of respect of the Lord's 
successfully safeguarding the cows and others from rain.2" 


251. ibid., 11.27: 49. 

252. ibid., 11.27: 45. 

253. ibid., 9.5: 16. 

254. ibid., 11.27: 4. 

255. MBh. Vana. 12: 230. 

256. Bhag. P. 10.14: 22. 

257. ibid., 10.52: 39. 
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259. Ndr. P. 1:38. 

260. V.P. 5.5: 80, 82. 
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The name ‘Damodara’ was acquired by Krsna when He was 
tied to a mortar by YaSoda with a small rope. Krsna reduced 
His whist so as to be tied by that rope.^^ According to the 
Mahabharata, Krsna had sense-control (dama) and hence the 
name, 5 Narada gave the name KeSava to Krsna who killed 
the demon Kešin.*  Harivamsa gives a different interpre- 
tation. From Visnu were produced Brahma (ka) and Siva 
(isa) and so He came to be known as Kesava.2*7 Tt is said 
that in the Kaliyuga, it would be enough, if the name Kesava 
is uttered.245 There is another name which is quite well- 
known, namely, Hari. Whether the name is uttered owing to 
convention, or jest or without knowing its significance, the 
persons who utter it are cleansed of their sins”? and would be 
prevented from sufferings. Agastya narrates the story of 
Ajamila, who by uttering the name 'Naravana' addressing his 
son who bore that name, and without knowing that it is God's 
name, got moksa.?7| 


Among the modes o! worshipping God, there is the 
mental one as distinct from the external kind. The former is 
of a superior kind.??? The Lord is within every being. The 
enlightened selves could worship Him.?? Those who resort 
to the latter kind shall realise that they have to scrupulously 
abide by the eight kind of flowers (already referred to) in 
order that they should shed their dislike and hatred for others. 
Otherwise, the worship which they offer to the idols is mean- 
ingless and does not serve any purpose.?4 The ultimate goal 


264. ibid., 5.6: 20; Bhag. P. 10.9: 11 to 21; Harivam$a 2.7: 36. 
265. MBh. Drona, 70: 8. 


?66. V.P. 5.16: 23. Harivamsa 2.24: 65. cf. Bhag. P. 10.37 where tbis 
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shall be to realize that God is in the hearts of the worshipper 
and also other beings.??5 


The ideal of a devotee shall be to think of God cons- 
tantly and to request Him for allowing Him to continue to be 
a sincere devotee of Him in the future births and to have no 
attraction for material prosperity. 5 He must seek to do 
service at the feet of God.?7 Sage Markandeya who had a 
longer lease of life than others. saw, during deluge, the Lord 
reclining as a child on a banyan leaf which was floating in the 
waters of the sea. He came to be called Brahmarsi through 
his devotion to Visņu. He requested Siva who appeared 
before him, to enable him to have never-failing devotion to 
Visnu and His devotees.*”* The devotee must also prefer to 
be inside a cage engulfed in fire to living amidst people who 
are not devoted to the Lord.2” Otherwise. it will be a terri- 
ble loss for him to remain without thinking of Him.>%9 
Neither learning, nor penance, control of breath or pilgri- 
mage would purify him as his realization that God is enshrined 
within him.*%! 


The act of devotion is called kriyāyoga.*** The devotee 
shall have an image of the Lord made out of gold or silver or 
any metal. He shall adore it, bow to it and make offerings to 
it. He shall meditate upon it as Brahman.?9? The Visnu- 
dharma where this is stated is called a sastra^*! and unlike the 
Visnu-purdna and Bhagavata-purana this recommends yoga as 
the means of propitiating God. If mind could not be con- 
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trolled, then whatever they do, could be surrendered at the 
feet.of God.?35 


One shall get on in the world according to the rules of 
the Dharmasastras which are binding on all people. A devo- 
tee will have to he more careful in observing these rules. The 
Lord Himself declared that the Fedas and Smrris are His 
orders. Whoever violates. them shall be deemed to bear 
malice towards Him. Even if he whois devoted to Him 
violates them could not be considered tobe a Vaisnavite.7*6 
One noteworthy feature in the teachings of these Purasas is 
that a devotee is expected to treat another devotee as his 
superior aud show respect to him?" Jt is only when he is 
treated as a master and kept delighted ihat the Lord is happy.?9? 
The .devotec shall take the water with which the feet of the 
Lord and-His devoiees are washed." One shall surrender 
himself to him who has in his turn surrendered himself to 
another who did thus to another who again did thus to him 
who lad surrendered himself to God. Then he would be 
freed from all sins 20% A devotce of Visnu would not go to 
hell whatever be the nature of the family in which he is 
born.2?! Conversely, those who insult Visņu and His devotees 
would surely go to hell.2?? Those who treat Him on a par 
with other gads are condemned as pasanda.? When it is 
realized that Narayana is the inner self of all and that every- 
thing is of the nature of Narayana, every being will have to 
be (treated with respect. There will then be no room for 
Ireating-soms. persons as friends and others as toes.2%4 


285. Bhēg. P, 11.11: 22 to 24. 
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The devotees of Visnu are born only in some places but 
they are found. during the Kali age, mostly in the southern 
regions called Dravida desi where the rivers Tamraparni, 
Vaigai, Kāviri, Pālāru und Periyaru flow." Apart from the 
correctness of the statement. as far as the numerically larger 
number of Visnu temples are concerned which nre in these 
‘regions attracting large number of devotees, this passage has 
some weight: for it is in these regions that the Alvars were 
born and propagated the path of devotion. 


The path of self-surrender does not get exclusive treat- 
ment in the Bhaágavata-puráea, The devotee is asked by the 
Lord to seek Him for shelter, so that he could be free from 
all fears of worldly life." On the ather hand, the two main 
Puranas are devoted to the treatment of the path of devotion 
to the utter exclusion of /sama and Karma?! The path of 
devotion,??* the greatness of the devotees?” and other aspects 
have received a detailed treatment in these Puranas, 


The supreme region ol Visnu is known as Paramapada. 
It is full of pure intelligence. is eternal, unchanging and has 
neither beginning nor end. It is neither gross nor subtle and 
thus lies bevond description. The yogins visualize it in the 
Pranava.*? Those who reach it do not return te the world. 
The two Purānas speak of this region where the soul lives in 
bliss with the Lord and all his celestial host. ?! But they de 
not seem to regard this as the final state of release. for it is 
said that souls which hase become free from sin dwell here 
till the end of a kuipa: and then proceed through the other 
states till finally they become “immersed in that great Soul, *?o? 
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Accordingly the Vignu-purdna teaches that, as the state of the 
gods is a thousand times superior to that of pious men, so the 
state of the liberated souls is a thousand times superior to 
that of gods in heaven. Dwelling as the gods in heaven is 
only a stage? in obtaining final emancipation, which he who 
remembers Hari obtains at once without the necessity of going 
through the intermediate stages. Similarly it is stated in the 
Bhagavata-purana that the devotee reaches directi the state 
of Visņu, whioh Siva and other deities finally attain.?^ Bul 
itis not stated what exactly this highest state of release is 
except that it is merging into the Deity. But it is described 
at times to involve an extinction of sense as in sleep, the 
cessation of the idea of ego, and with it the disappearance of 
all distinction between subject and object, seer and seen, in 
shart. the rejection of the idea of duality, and of all differen- 
ces between the individual and Universal Soul. — At other 
times some kind of distinction between the soul and the Diety 
is assumed us in the case of Prahlada attaining unity with the 
Supreme Being. “He forgot entirely his own individuality 
and was conscious of nothing And he thought that he him- 
self was the endless inexhaustible Supreme Soul. And on 
account of this efficient notion of identity the imperishable 
Visnu...... appeared in his mind which was wholly purified 
from sin. According to this account. it would appear 
that the soul, in its beatific experience of union with the 
Deity, forgets itself or loses consciousness of itself, not that it 
ceases to exist. This impression guined on the human side 
from the experience of the soul which had attained unity with 
the Divine, is confirmed also on the divine side by the words of 
the Deity Himself. "1 have no liking either for Myself or for 
My immortal consort Laksmi without the association of My 
saintly devotees whose sole refuge |] am. How can I leave 
them whe have renounced their wives, home. children, rela- 
tions, wealth and this world and the nest. and completely 


surrendered themselves to Mc? They do not know anything 


wW. V.P. 2.6: 32, 33. 
ws. ibid., 2.8. 
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other than Me nor do I know anything else but them. lt is 
seen fiom the above that in release the soul becomes imi- 
mately but not completely one with God. 


In conclusion, it can be stuted that the conception of 
God as revealed in these works is as follows: the Lord dwells 
internally in ill beings and all things dwell in Him. The Lord 
Vasudevi is the creator and preserver of the world. Though 
identical with all beings H; is beyond and separate from 
materia! nature, from its products, from properties and from 
imperiections. He is hesond investing: substance, He is 
Universal Soul: all the interstices of the universe are filled up 
by Him. Heisane with all good qualities, and all created 
things are endowed with à small portion of His individuality. 
Assuming various shapes He bestows benefits on the whole 
world, which is his work of creation. Glory, might, domi- 
nion, wisdom. energy, power and other attributes arc collected 
in Him. Heis the Supreme of ihe supreme, in whom no 
imperfections abide: He is the Lord over finite and infinite. 
God in individuals and universals, visible and invisible; omni- 
potent, omnipresent, omniscient, almighty. 


308. Bhag. p. 9.4: 63 to 68. 


CuaAPIER. [V 


THE SUPREME BEING IN THE BHAGAVAD- GITA 


The Bhagaxad-gitá or the song of the celestial is more 
a religious classic than à philosophical treatise. [t is noc an 
esoteric work designed for and understood by the specially 
initiated but a popular poem which helps cien these who 
wander in the region of the many and variable. In fact, it is 
regarded by almost all sections of the Hindus as one of the 
most sacred religious works and a large number of commen- 
taries has been written on it by the adherents of different 
schools of thought, each. of which explained the poem in its 
own favour. For exampie. the systems of Vedanta consider 
this poem as one of the triple foundations, the other. two 
being the Upanisads and the Brahima-sitras and the three being 
known as the triple canon or Prasthana-trava. 1 is no exagge- 
ration to say that the Bhagavad gii gives utterance to, and 
fulfils the aspirations of, the pilgrims of ali sects who seek 
to tread the inner way to the city of Gad, 


The aim of the Gita is not so much to teach a theory as 
to enforce practice. dharma, In fact, the work opens witha 
practical problem. In the beginning Arjuna is found despon- 
dent and dectining to fight; his mind is clouded, his conven- 
tions unsettled, and his whole consciousness confused: he is 
being guided by social conventions and customary morality 
and not by his individual perception of truth. So he refuses 
to fight and raises difficulties. He puts up a plausible plea 
for abstention from activity. To convert him is the purpose 
ol the Grid. Arjuna gets enlightened and declares that his 
perplexities are ended and he would carry out the command 
to fighe! Right through the work Krsya emphasizes the need 
for action.* He recommends the full active life of men in 

|. Bh. G. 018: 74. 
2 ibida, 2:18, 37; 09; I5; 8:7; EJS: 10:24: 08:6, 72. 
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the world with the inner life anchored in the Eternal Spirit. 


In the discourse. the Lord declares emphatically His 
identity with Brahman. Arjuna too does the same.* This is 
done by bringing out the teachings of the Upunisads in a 
nutshell.5 The Gita has a better appeal to humanity by the 
happy blending ol knowledge, work and religious attitude 
which form the central teaching of the Upanisads. In fact, 
the Upanisads are taken to represent the cows, Krsna is the 
milkman and the Git# represents the nectar-like milk got 
through Krsna. [t is this attitude to the Gita that made it 
acquire a significant place both in the philosophical and reli- 
vious schools of India, 


In speaking of the Supreme Deity the Git uses Lerms 
such as Brahman,” the [mperishable,? and others which are 
used in the Upanisads. But its own distinctive nime for Gad 
i Vasudeva Krsna Krsna is spoken of as Visnu.8 The mace 
and discus which are ornaments of Visnu are mentioned among 
the ornaments by the Lord in the glorious form in which He 
appeared 10 Arjuna.? The Gita's unique contribution lies in 
the thought that the Supreme Being of the Upunisads, the all- 
pervading unknowable One whom the philosophers proclaimed 
has assumed the farm of Krsna, Arjuna's charioteer.!? That 
Ultimate Being indzed appears in human form, speaks through 
human lips and is concerned about human affairs. 


Visnu occupies a significant place in the Rg. Veda asa 
deity rendering help to the suffering humanity by taking the 
three strides. Krspa^ identity with Visnu is established 
directly and through identification with the solar deities, 
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5, ibid., 8:8 to 11. 
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10. It is this condescending nature of the Lord that has appealed to 


the Álvárs who, especially Nammāļvār, revel init. vide TVM 1.3 
1.9: 3.3 ele. 
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Adityas,!! The importance of Visnu as Purusa had paved the 
way for the declaration of the Lord as Purusottama.'? That 
Krsna is identical with Narayana is suggested by His being 
the resting place of all beings,U but there is no specific men- 
tion of this in the Gua. Krsna has all the attributes ascribed 
to the Supreme Being. lie is spoken of as Supreme Brahman 
{purabrahman).\4 Supreme Persons (purusettama),!5 Great 
Lord (mahesvara),!5 the "Imperishable, the Being, the Not- 
being, That Supreme",!? Exalied Being (mahesvara)'® and 
Supreme Self.!? As Supreme Being, He is incomprehensible,* 
infinite of form having no end, middle or beginning,*' bouna- 
less.?? from everlasting.?? primal,” unborn,?5 changeless,2$ and 
immutable??? He is all-marvellaus.?8 terrible,29 facing every 
way." possessed of boundless power and infinite might,!! res- 
plendent and filled with glory.?? He is connected with the 
past, present aud future. He is subtler than the subtle. 
The gods do not know Him nor do the great sages for all of 
whom He is the source. What is revealed as representing 
God's forms only a fraction of His glory signifying that this 
cosmos ts but a partial revelation of His and showing that His 
Full glory is beyond the human ken.?? Such are His transcen- 
dent qualities which compel fear, awe and reverence.? The 
Lord is immanent. He enters into every living body. controls 
it and sustains it also," He enters into the three worlds and 
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sustains them Himself without undergoing any change? signi- 
fying that He penetrates into the inert matter as well? and 
fully pervades it 4! 

Besides these transcendent qualities, the Lord has 
numerous perfections which render Him the abject of man’s 
highest aspiration and love. He is the Light of lights,4* the 
discernment of the discerning, the brilliance of the brilliant,” 
the source of memory and knowledge,*^ the dispeller of 
doubt, +$ the maker of the Veda@ata,** omniscient and unrivalled 
in knowledge.’ the source of the seven Great Seers and the 
four Ancients (Manus; 5* identifiable only with the prime and 
most significant of every species of existence.’ Not among 
the least of the God's attributes is His ethical perfection. At 
His sight great seers and perfected ones in hosts cry ‘hail’ and 
adore Him with hymns of abounding praise*® and the demons 
flee in tevror.!— He is without flaws? and is strictly impara 
tial; He always sets the standard for men to follow.s4 He 
has instituted the eternal laws of duty (sasratadharma)*5 and 
is the undying guardian of ihe eternal law.** So important it 
seems to Him that the laws of duty must not be transgressed 
that, as in the present case, He even descends in order to 
establish righteousness, “Whenever there is à decline of 
righteousness, and rise of unrighteousness, O Bharata, | 
incarnate Myself. For the protection of the good, for the 
destruction of the wicked and for the establishment of 
righteousness, | come into being from age to age.’’5? That 
God considers even His intinitude of little account when 
righteousness needs to be established is a remarkable contri- 
bution which the Giá makes to the conception of the Divine. 
Besides righteousness, there is another attribute, iove, which 
the Gite ascribes to God. God ts the friend of every being? 
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As Krsna, God appears as Arjuna's comrade.* He even 
stoops to be Arjuna's charioteer. So intimate and human is 
the Lord Krsna’s friendship that Arjuna is alraid that in 
negligenee or love. he has not shown the reverence that is 
due to Him,% and asks that He should bear with him "as a 
father to his son, as a friend to his friend and as lover to his 
beloved."5! Krsna in His turn declares that Arjuna is exceed- 
ingly beloved of Him”? and because of His love. He reveals 
Himself to Arjuna in a form in which no eves had ever seen 
Him. And when Arjuna is filled with terror and awe at 
His glorious form, He assumes a shape more pleasant to 
Arjuna and consoles the latter. The Unmanifest and the 
Incomprehensible reveals indeed a heart of love and compas- 
sion, and Arjuna bursts forth in adoration aut this wonderful 
revelation,® 


According to the Girā. the world is real and forms a 
part of the Supreme, being created, supported, and dissolved 
by Him. He is the origin of the universe and its dissolution 
as well.66 Every thing in the world is strung on Him as rows 
of gems ona string.67 All beings enter into God at the end 
of the cycle and become one with Him. He releases them at 
the beginning of the next cycle.f$ Under His guidance, nature 
(prakrti) gives birth to all objects, moveable and immoeveable 
and the world revolves." There is nothing moving or unmoving 
that can exist without Him.? He is everything, the taste in 
the waters, the light in the moon and the sun; the pure frag- 
rance in earth and brightness in fire; and the life in all 
existences," Prakrti is a principle with which the material 
world is always connected. It is not an independent principle; 
it is His own, It works under His control??, Brahman then 
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in relation to the world is found to display a double nature. 
He is the material cause of the world on the one hand, and its 
instrumental cause on the other.? He, however, does not 
partake of the nature of the three guņas-saftva, rajas and 
tamas - the ultimate constituents of Prakrti. “Know thou 
that (those three state.) are all from Me alone. lam not in 
them; they are in Me.” = Prakriti with its guņas forms an 
eternal part of God who is the substratum of all beings. He 
abides in all the beings and controls them.^ He remains 
seated in the hearts of all living beings. This shows that the 
Lord is the saririn for the soul and for its body.7¢ 


The finite selves are sent into wordly existence (sam- 
sara}, sustained and finally withdrawn by the Lord at the end 
of each world-cycle.7 The attitude of the Lord to the indivi- 
dual souls is one of love. He is jealous of any other besides 
Himself occupying their affection. and consequently wishes 
all to worship Him whole-heartedly without allegiance to any 
other God.78 Whatever work is done is to be done as unto 
Him, without attachment to anything besides Himself.79 One's 
thought, one’s remembrance. one’s meditation are to be 
centred on Him, and no other.89 He is the witness of man's 
activities which He approves. He shall be known through 
meditation as present in the hearts of living beings. This 
realization could be had also through knowledge and work. 
Those who could not have it themselves shall learn this from 
those who had known it*! The Lord does not command the 
self to adopt any of these causes in particular. He makes the 
self know what these causes are and gives it the fu!l freedom 
to choose itself the cause it likes to pursue.52 Thus it is seen 
that every method of directing oneself to God is advocated by 
the Gita. 
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The Lord takes births in the world for the well-being of 
humanity, but His births and acts are divine®* and are not 
bound by the features of mortality. Though unchanging, He 
descends down to this world through His mysterious power.5* 
He presents Himself to mankind as the visible object of 
devotion, This aspect receives treatment in the Mahda- 
bhárata, but it is only here that the Lord offers His assurances 
to stand bv the side of the self showering His graces for which 
He demands faith from the self.39 


The /iva is asked to do his duty which is enjoined for 
his status bv the scriptures which could be interpreted into 
karma yoga i.e.. applying himself to the work. This could be 
done more easily by setting one's mind on God through devo- 
tion. Those who are devoted to God. always worship Him 
by singing His glory, doing their religious duties and bowing 
to Him.?7 The devotees are said to perform sacred rites in 
the form of knowledge.88 Offering of any kind, be it a leaf, a 
flower, a fruit, or water when made with pure heart and love, 
is accepted by the Lord.82 Whatever one does, whatever one 
eats, whatever one offers, whatever one gives away. whatever 
austerities one practises shall be surrendered to Him.?? One 
should be freed from bonds of works, from fruits both good 
and evil.! The wise worship Him, set their hearts on Him 
and talk to each other about His deeds rejoicing in these 
acts.$? Doing one's duty, according to the Gira is the work 
of God; it is a mode of worshipping Him.?? By doing one's 
duty with reliance placed on God one gets the imperishabie 
status through His grace.?^ The Gii8 repeats that restraint 
and freedom from desire are essential to spiritual perfection. 
* Fix thy mind on Me; be devoted to Me; sacrifice to Me; 
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prostrate thyself to Me^.?* Thus various acts of worship 
which come under karma have to be performed with single- 
minded devotion. : 


The karma doctrine that is based on the ritualistic 
principles and is emphasized in the Mimāmsā system has 
received a splendid and attractive treatment in the Gita. 
Firstly, whatever is enjoined in the traditional texts, shall be 
carried out by the self, not merely as an obligatory rite but as 
one’s duty (svadharma)."^ One’s duty shall never be given up 
and shall be done at any cost, even risking loss.?" Secondly, 
the self shall do this by giving up the feeling that it is the 
doer and by surrendering both the deed and ils results to the 
Lord.? This implies that even if there are any lapses in the 
discharge of such acts, the self will not in the least be affected 
by them, the act being God's woik. The punishment in the 
form of sufferings which the self will have to bear according 
to the Dharmasüsiras is thus got rid of.99 Lastly, the deeds 
are done with the help of the organs of action (karmendriya). 
While doing them, the sense-organs (Jsánendriya) are kept by 
mind under control.!^ This in a way prevents the rise of a 
desire for the self in repeating those acts when alone there 
will be room for attachment to the world.!?! Thus there is a 
happy reconciliation i» the Bhagavad-gita of the Mimamsa 
concept of karma with the karma-yoga. The Lord declares 
that this concept was taught by Him in ancient times to the 
Sun l'rom whom it passed to Manu and from him to Iksvāku. 
It became forgotten and so there had risen the necessity for 
Krsna to restate it.V* This aspect of Karma is called Nigkāma- 
karma. It is very easy to appreciate this concept but to put 
it into practice assiduously. it is necessary to acquire correct 
knowledge of this and of reality.'? The other advantage of 
acquiring knowledge is the case with which the most heinous 
crimes would get destroyed like the faggots in the fire.!94 
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Herein lies the relation of karma-yoga with fāāna-yoga whose 
full implications are not meant for application here. It is 
meré deed that is recommended for practice. Knowledge of 
reality is required to guide the self for the correct practice of 
the deed.!?5 


Next comes jšāna-yoga. lt is taught with asta&ga- 
yoga. The devotee should follow this path with purified 
mind. He should dwell in solitude and have a complete con- 
trol of his senses; he should eat little. control speech, body 
and mind and keep engaged in meditation. Practising detach- 
ment and casting aside egotism, personal might, arrogance, 
passion, anger, possession and being (tranquil he becomes 
worthy of attaining God.'% It is declared that when this cul- 
minating knowledge is reached the soul comes to know God, 
what His measure is, and who He isin truth, it goes to 
God.!?? He is verily the object to be known!93 the description 
of which as contained here reminds us of its affinity to the 
Upanisads both in tone and expressions.!09 


The Gitā stresses that unswerving devotion to God is 
the means of reaching Him.!!! He who meditatcs on the Su- 
preme Being with his thought attuned by constant practice 
and not wandering after anything else. reaches Him.!!! The 
disciplined yogin easily- attains Him.!!? One who serves the 
Lord with unfailing devotion of love, and rises above the three 
strands (gunas) is fil to reach Brahman !!? The Gita defines the 
characteristics olf a true devotee and the Lord says that persons 
with such characteristics are liked by Him.'!t The virtuous 
105. ibid., 4:16. 
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ones who worship the Lord are of four kinds. The affilicted, 
those in distress, who have suffered losses belong to one class. 
Those who are desirous of wealth wish to improve their mate- 
rial position form another, The third group consists of devout 
and upright men who wish to know the truth. They are on 
the right way. Tothe fourth belong the jsanins who know 
“that Vasudeva is all”. 115 The Lord, however, is not parti- 
alto any one.!!* The true devotee will worship God realising 
Him as the source of everything.!!? He is endowed with con- 
viction that he would be able to get his wish realised only from 
Him.!!$ Evenifa man ofvile conduct worships Him with 
undistracted devotion...... quickly he becomes righteous and 
goes to everlasting peace.!!9 


Those who take refuge in the Lord alone, it is stated, 
can overcome the divine maya consisting of the modes.!20 
Though itis stated that the soul attains the immutable and 
eternal status by His grace, it is not asserted, at any ratc, 
that it has no part to play in salvation; for it is said ‘‘ surren- 
dering thought, all actions to Me, regarding Me as the Sup- 
reme and resorting to steadfastness in understanding do thou 
fix thy thought constantly on Me Fixing thy Krought on Me, 
thou shalt by My grace, cross over all difficulties "'!?^!; 
and again “Flee unto Me, for shelter with all thy being. 
By My grace shalt thou obtain supreme peace and eternal 
abode *'.l?? [1 may appear from the above, that the 
loving God is not unwilling to extend His grace to 
the most vndeserving, even apart from all qualifying 
conditions, if the latter goes to Him for refuge. Accordingly 
the Lord declares, “ Abandoning all duties comc to Me aloge 
for shelter. Be not grieved, for I shall release thee from all 
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evils.)??? But fearing that this doctrine of totally unmerited 
grace may lead to misunderstanding anda life of sin He adds, 
in the very next verse, *' Never is this to be spoken by thee to 
one who is not austere in life, or who has no devotion in Him, 
or who is not obedient. or who speaks illof Me".?* The 
self'S righteousness demands that good deeds should be 
rewarded and evil deeds punished, Accordingly the soul 
which has given itself to such deeds takes its rebirth to reap 
the fruits of its deeds. The reason for such rebirth is that the 
soul may thus be led to perfection. “ Having attained to the 
world of the the righteous and dwelt there for very many years, 
the man who has fallen away from yoga is again born in the 
house of such as are pure and prosperous. There he regains 
the (mental) impressions (of union with the Divine) which he 
had developed in his previous life and with this (as thestarting 
point) he strives again for perfection ".!25 "If, when purity 
(sattva) has increased, the body-bearing sou! comes to dissolu- 
tion, then he proceeds to the spotless worlds of tne most wise. 
If, when energy (rajas) has increased, he goesto dissolution, he 
is born among men attached to work; and if dissolved when 
darkness (ramas) has increased, he is born in the wombs of 
the deluded. "!?* The Lord seeks by His grace to wean the 
soul away from attachment to the finite and when He has 
succeeded in directing its entire mind, will and devotion to 
Him, He takes it to Himself, without sending itonce more 
into rebirth, neveragain to be separated from Him by samsara. 
" With thought controlled by constant practice and seeking no 
other resort, one goes to the Supreme Celestial Person ”’.!27 
* He who constantly meditates on Me, thinking of none else, 
by him who is a yogin ever disciplined easy am I of access, "!28 
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There are also references in the Gita to show the rela- 
tion of the soul with God when the former has reached its 
final goal. The released soul becomes closely united with 
God,!?? the eternal and immutable abode.!3? which is beyond 
death!*! and where there is no sickness.!?2? Though the soul 
enters into God, as it is stated, il does not get merged with 
Him losing its individuality completely; for it abides in 
Him,!33 enjoying contact with Him,'34 having attained a 
nature similar to that of God.!?5 Ata creation the soul does 
not come into birth, nor at a dissolution is it disturbed .!36 
In this way the Gira teaches that the soul in its release be- 
comes closely united with God enjoying communion with 
Him and sharing in His peace. bliss and perfection. 


In the Ramanuja school of Vaisnavism, the Bhagavad- 
gita playsthe role of an authority championing the cause of 
jana, karma and bhakti. Rāmānauja learnt from his precep- 
tors the significant import of the Gita as it was taught by Ala- 
vantār who learnt it from Manakkal Nampi.!?? In his Gitar- 
tha-samgraha Āļavantār declares that the Lord is shown in the 
Gita as attainable through devotion alone 38 The first 
section consisting of six chapters define the nature of karma- 
yoga and jřāna-yoga asthe limbs of atmavalokana or the 
intuition of the ātman as a means to bhakti-yoga, The second 
section of six chapters establishes the nature of God. It extols 
devotion as the supreme means to emancipation and its course 
is effected through j#ana and karma. The third and the last 
section of six chapters sums up the whole truth, and insists 
on absolute self-surrender tothe Lord asthe only way of 
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redemption. lt brings out the nature of God as distinct from 
matter and self !3? Karma-yoga is to be understood as stand- 
ing for practices like doing penance, visiting holy places, 
giving charity and performing sacrifices.!*? The path of know- 
ledge consists in those who have controlled their minds re- 
maining in the stage of flawless self (41. The path of devotion 
consists in the self taking to mediation in order to exclusively 
please the Supreme Being.!^? These three courses could mu- 
tually become helpful for each other's development, The do- 
ing of the obligatory and occasioned (naimittika) rites shall be 
taken as the act of pleasing the Supreme Being.!t3 One who 
yearns to render service to God steadfastly and everlastingly 
shall get to Him.!** 


A dispassionate insight into the import of the Bhagvad- 
gita reveals that besides laying emphasis on the need todo 
one's duty, the Gira asks the aspirant to be devoted to God 
in order to do his work without any impediment. Faith and 
Grace are the foundations of bhakti-yoga which is ably presen- 
ted on the basis of sound reasoning. Devotion, according to 
the Gita, is‘one essential element in a religious attitude, where 
the knowledge and work, play their due part'.!*5 This is es- 
sential even for those who adopt the paths of karma and 
fina. $ Dedicating ev.ry thing to God is strongly recom- 
mended. Apart from the assurance given by the Lord to seek 
His shelter, the Gitd does not seem to directly recommend the 
path of self-surrender, 
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CHAPTER V 


GODHEAD IN THE AGAMAS AND IN RITUAL WORSHIP 


A perusal of the contents of the Vedas, liihsas and 
Puranas would show that penances and sacrifices were the 
means of getting freedom from worldly bondage. The path 
of devotion as the means of salvation is emphasised in the 
Purāņas aud is given greater significance than in the other 
source books. The Sattvata mode of worshipping God is 
dealt with for the first time in the Mahabharata. Visnupurána 
and other works. References to the worship of the concrete 
form of God are scanty in these works. The gradually dimi- 
nishing powers of mental concentration of men with the 
passage of time must have been responsible for the creation 
of the cult of arcá form. At first, the Tantrika mode which 
is based on the mystic diagram and magic formulas should 
have been adopted but this too having been felt as unsuited 
for man in controlling himself had been replaced by the con- 
crete image of God. — God's possession of a body analogous 
to that of human beings, this body being admitted to be 
made up of matter which is notof the material kind and 
God's descent for rescuing the suffering humanity are all the 
resultant features of theism which came to characterize the 
Agamic literature. This is not to declare that the Agamas 
prohibit the earlier mode of worship which is called mental 
or internal sacrifice (manasa yaga or antarc yāga).. The 
Agamas lay stcess on the external mode of worship (bahya 
yāga).” 


The Agamas declare that muksa shall be the aim to be 
reached, after death, by those who are in bondage. A correct 
knowledge will have to be acquired for this and this is dealt 
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with in the section called j#ana-pada (knowledge part) of 
the Agamas. Concentration, though not very difficult as in 
the other courses of moksa, must be practised. This is dealt 
with in the yoga-pāda (devotion part). Construction of 
temples for lecating the idols and the rules governing such 
constructions are found treated in the kriya-pada (service 
part). The carya-pa@da (conduct part) is devoted to the 
observance of the rituals connected with worship. The Padma, 
Brhadbrahma and Vignutattva have all.the four padas while 
others have some of them. 


The Agamas prescribe the methods of worshipping the 
deity. There are many deities and so the Āgamas too have 
become grouped into heads such as Saiva, Sakta and Vaisnava 
according as the deities to be held as supreme are Siva, Sakti 
and Visnu respectively. Even among the Vaisnvite Agamas. 
there are two prominent divisions, namely Pāficarātra and 
Vaikhanasa The name Pātīcarātra is accounted for as 
being due to the fact that it had been explained by the origi- 
nal expounder in five successive rārris or nights.? This is 
so stated in the Satapatha Brāhmaņa as having been narrated 
in five nights of a Satra.* The word 'ramri? may be taken to 
stand for ignorance and the system of Paficaratra can be 
taken to destroy the five-fold ignorance. The name is also 
said to be dueto the five qualities of mahzbhuta, namely, 
the five gross elements (bhiras), the five subtle elements (ranmā- 
iras), egoisiry or individuation(ahankara). and thought (buddhi) 
and the formless original matter (avyakta). These five consti- 
tute the rātris or gifts of Purugaš. Hence the Tantra or thc 
Sastra which treats of these gifts gets called Pāštearātra,* 
Dr. Schrader throws out a suggestion that the name Pāfca- 
rátra points to five principal subjects treated in the system, 
namely, (i) tattva (ontology-cosinology), (ii) mukti-prada 
ijiberation), (iii) bhakti-prada (devotion), (iv) Yaugika (yoga), 


3. Par, S. 31:19. 


Sat. Br. 6:1. This appears in one of the early Samhitäs namely, 
Ahir. S. eh. 12. ' 


5. Pār. S. 1: 30 to 40. 
6. ibid., 1: 33. 
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and (v) vaisesika (the objects of the sense). In this case, 
ratra, which meant originally "night", must be taken to mean 
both a cardinal doctrine of a system as well as the chapter 
or work dealing with that doctrine, that is: it became syno- 
nymous with tantra or samhita so that Pásicararra would be 
a designation of the ancient Vaisnavite system.” There is 
also another derivation according to which the name has 
been derived from the five-fold duties of routine life, namely, 
(i) abhigamana (going to the temple of God in the morning 
with the mind, the speech and the body centred on Him), 
(ii) upādāna (collecting the materials for worship), (iii) ija 
(worship) (iv) svadhyaya (study ot the sacred texts and mut- 
tering of the usual mantras) and (v) yoga (meditation). These 
are to be undertaken in the course of the day which is to 
be divided into five parts for this purpose. The word 'rātra' 
must be taken to stand for both day and night. According 
to another interpretation, the principles of this system were 
taught to Sanatkumāra by Brahma, Siva, Indra, Naga and 
Rsi and what were taught by them came to be called Brahma- 
rátra, Siva-ratra, Indra-ràtra, Nāgu-rātra, and Rsi-ratra res- 
pectively.§ 


It cannot be asserted very delinitely from the materials 
so far available as to when this school of thought originated, 
but toa certain extent it may be said to have had a very ancient 
history. The Paficaratra is traditionally believed to have been 
first taught by Närāyana - ihe supreme deity - to Nara, who 
in his turn, handed it over to Narada, Sanaka, Sándilya, 
Prahlada, Sugriva and other Rsis. Sinceits source is of a 
divine origin it is called Bhagavacchaástra. 41 has been stated 
in the Mahabharata that Visnu who is also the creator of the 
Vedas took the essence from the Vedas and Vedūntas and gave 
it in a condensed form for His devotees calling it as Pāfica- 
rātra. Some of the traditional works of the Paticaratra school 
further assert that the literature originated with the Vedas and 


7. Introduction to the Pafcaratra, p.24. 
8. Bhar. S. 2: 12, 13. 
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that its source is the Ekayanasakha” affiliated to the Kāņvasā- 
kha of the Suklayajurveda, It is quite probable that the Pañ- 
caratrd Sruti and Pāficarātra Upanigad mentioned by Utpala 
in his sandapradipika" refer to the literature of the Ekayana- 
sākhä. Further, passages quoted by the same author under 
the general name Pāficarātra may probably refer to such 
ancient works us of the Ekāyana-šākhā because of their Vedic 
style and the nature of their contents. Utpal: also quotes 
from a number of Sarihitas of the Pancardtra school. Utpa- 
la's quotations are found to be divided in three distin t groups 
namely, Paacardtra Sruti, Pāšcarātra Upanisad, and Pāfīca- 
rátra Samhita. lt is thus quite conceivable that even as late 
as the tenth century when Utpala flourished, the Sruti litera- 
ture of the Páficardiras existed, and probably, it is this branch 
of literature thatthe Páscardrra Samhitas refer to as the 
Ekayana Veda orthe Ekāyana-sākliā. The validity of the 
Pāficarātra Agama is thus taken for granted by Utpala. 
Yamuna vindicates the validity of these texts! as also Jayan- 
tubhatta of Kashmir? who lived about 850 a.D. There is a 
specific mention of this in the Sri Ra&gardjastavam 3 The 
whole subject is discussed in detail in the Parardtraraksa by 
Vedanta Dešiku. 


The Pāficarātra texts are ol three kinds. viz.. (a) Divya 
(divine) those spoken of by the Lord Himself the examples of 
which are Sattvata, Paugkara and Joyakhya Samhitis; (b) 
Munibhasita (uttered by Brahma and the sages) for which 
Isvara, Paramesrara, Bharadvaja and other Samhitas may be 
as examples; (c) Manugya (composed by men) and for this 


9. The word ekāyanu” occurs in the Ch. Up. as the name of a branch 
of study, Vide: 7.1: 2; 7.1:4; 7,2: 1. 7.5: 2; 7.7; 1. It means one 
path (eka-one, ayana-path) for salvation (Is. S. *: 19). 


10. Page 2. . 


11. The Agamaprūmāņyu tp 88) which isjhis independent work on this 
subject refers to Kāsmira Agamapramanya without mentioning its 
author as a work on this subject. 


12. Nyayamaiijari I, p. 242. 


13. Sri Rangarü jastava 2: 14. 
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kind Āgamaprāmāņya of Yamunacarya may be given as an 
example. The texts belonging to this group are call. d by the 
names Divyasastra, Bhagavacchástra and Siddhānta. There 
are 225 texts which belong to the Pātīcarātra system.'4 The 
names of these end generally as Samhita and Tantra, such as 
Padmasamhita and Laksmitantra. Among these, the Paus- 
kara, Sāttavata and Jayakhya Samhitas are known at Ratna- 
traya due to their importance and perhaps for having served as 
the nucleus, as it were, for Paramesvara. Īsvara and Padma 
Samhitas which are followed now for temple worship. 


In determining the antiquity of the Pātcarātra the 
materials that are available are very scanty. The Pārcarātru 
doctrines are associated with the Purusa-sikta!? of the Rg- 
Veda, which is. as it were, the foundation stone for all future 
Vaisnavite philosophy. Jt is said in the Sarapatha Brahmaga 
that Narayana, the great being, wishing 1o transcend all 
other beings and becoming one with them all, saw the form 
of sacrifice known as Pancaratra and by performing the sacri- 
fice attained his purpose.!$5 The N&arayaniya section of the 
Sāntiparvan refers to the Pasicaraira doctrines which prevailed 
in the Svetadvipa which was visited by Narada, The refc- 
rence in the Mahabharata cannot be completely relied upon 
because it is extremely difficult to fix the date of composition 
of the different portions of that work." An interesting evidence 
is furnished by two ancient Tamil works, namely. Cilapati- 
kāram!* and Paripatal'? (Second Century a.D ) which refer 
to the Garudadhvaja and the images of Sankarsana, Vasudeva 
and Aniruddha. The description of Visnu as given in the 
poems of Paripátal referred to here follows closely the des- 
cription of Visnu as the Supreme Being in the Pasicaratra 
texts which have comc down to us and it definitely refers 10 


14. "Introduction to Laksmltantra, Dp. 10 to 13. 

15.  Ahir. S. ch. 59. 

16. Sat. Br. 13.6: 1. 

17. cf. History of Indian Literature Vol. I (Calcutta University) pp. 465 


and 475; and Dr. S.K. Ayyengar's Proceedings and Transactions of 
the Second Oriental Conference, Calcutta, 1923. 


18. CLP. 5, |). 169-73; ibid., 19. 11. 7-10. 
19.  PRPL.3, 4. 
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the four vyihas and the vibhavas. There is the further state- 
ment of the character of immanence (antaryāmitva) clearly 
made in the poem. Another poem in the same collection?? 
makes a special reference that Krsna and Baladeva are the 
deities installed in Tirumalirumcolai, a sacred place near 
Madurai. This poem gives in circumstantial detail the fea- 
tures of Vàsudeva-Sankarsana, so fully that it leaves in 
little doubt that this worship had established itself in the 
remote south much earlier than the period to which the poem 
actually refers. There are references also to the Trivikrama 
avatára and to the lotus-eyed Vignu in the Tirukkural?! (First 
Century B.C.). Again, the Besnagar inscription (last quarter 
of the Second Century nc.) refers to the setting up ofa 
Garudadhvaja (column surmounted by the figure Garuda) at 
Vidisa in honour of Vasudeva by his Yavana devotee Helio- 
doros of Taksasila.? Another inscription from Besnagar 
refers tothe erection of a Garuda Column for a temple of 
Visnu. The Ghosundi inscription (Rajasthan) of the first 
century B.C. records the construction of a pūjā-silā-prakāra 
(stone-enclosure for a place of' worship), styled as Narayana- 
vataka by a devotee of Visnu who had performed tue Asva- 
medha sacrifice in honour of Sankarsana and Vāsudeva.?3 
The Nanaghat inscription (Bombay State) of about the same 
age, belonging to the queen of a Satavahana performer of 
Vedic sacrifices including the Asvamedha. begins with an 
adoration of Sankarsna and Vasudeva. among others, These 
epigraphs support the fact known from literary sources regard- 
ing Vasudeva’s association with Garuda and therefore with 
Visnu, and with Narüyana, considerably before the birth of 
Christ. Dr. S.K. Ayyengar has however traced the mention of 
the word ‘sattvata’ in the Aitareya?5 and Satapatha®® Brahma- 
nas and in determining the date of Pāžtcarātra these references 


20. ibid., 15. However, the mode of worship in this shrine is not of 
the Pancerütra kind. 


21. Kural. 1103. 

22. Epigraphia Indica, Vol. X, No. 669. 
23. Select Inscriptions, 1, pp. 91 f. 

24. ibib., pp. 186 ff. 

2"... Br. 225; 26; ibid., 8.14: 3. 

- it, Br. 13.5; 4, 21. 
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seem to be of the highest value. It seems very probable that 
within a few centuries after the Mahābhārata war (3100 B.C) 
the human character of Krsna was forgotten and he was defied 
along with his relatives, Sankarsana, Pradyumna and Ani- 
ruddha, and their worship was made a special feature of a 
particular tribe, or a section of a people who came to be 
recognized as helongmng to the Pascarama or the Bhagavata 
or the Sārrvata or the Vasudeva school, 


In his Mahabhasya. Patanjali explains?’ the word 'vāsue 
deva” as the name of Bhavavan. thereby meaning the 
divinity of Vasudeva, who is proclaimed us the Supreme 
deity in the Pāšcarātra texts, — Visuu-purds and other 
ancient books. This would suggest clearly a date for the 
prevalence of Pascaratra principles at least before 800 B.c, 
which is the date of Panini on whose sutra Patanjali commen- 
ted. This makes clear the popularity of these doctrines 
during several centuries before 600 A D. which could be fixed 
as the beginning of the Alvar period.** 


The  Pasicarütra literature is, indeed, vast, but it 
has been shown that most of the litereture is full of 
ritualistic details and that there is very little philosophy in it. 
But there are some Samhitas like Jayakhya-samhita, Ahir- 
budhnya-samhitā. Visnu-samhita, Parama- samhitā, Pauskara- 
samhita, Laksmi-tantra and others which have philosophical 
elements in them. The theoretical philosophy in all of them 
is mostiy inseparably bound up with the story of creation. 
There is, however, great difficulty in fixing the age of these 


texts. Some of these texts refer to the Alvars and their 
worship.? Further, there is mention of the need to sing 


the compositions ofthe Alvars.2° This would decidedly point 
out thal either the Samhita texts which contain such accounts 


27. Mahabhasya on Astüdhyayl 4.3: 98. 


28. Bana (600 a.D.) enumerates the Pailcarütrikas as the nameof a 
religious sect. Vide Harsa-carita, p. 237. 

29. Bhr. S. Kriyādhikāra. ch. 34; i£. S. ch. 8; Upen. 8. ch. 4. 5,7 
and 8. 


30. 18. S.8: 175, 176; 1l: 236, 252, 256; 13: 246. 
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were composed after 900 a.D., or such portions containing 
those accounts must have been interpolated after 900 4 D. 
into the body of these texts. Again, some of these texts 
contain episodes?! which are not generally found in the 
Agamic texts but this need not be taken serious nore of for 
fixing the age of these texts. And again identical passages?? 
occur in more than one Samhita suggesting the possibility of 
subsequent additions and alterations into the body of the 
texts which were already cemposed. 


According to the  Lukshmitantra the Supreme Brah- 
man is Vasudeva,? Sriman Narayana.34 He is also known as 
Paramátman, and Para-Brahman.3® Some other gamas 
describe him as Vignu. The Brahman is limitless.37 He is 
without à second and isthe cause for the creation, mainte- 
nance and dissolution of all the worlds, All the worlds arise 
from Visnu, the Supreme Brahman, who is always with 
Laksmi who is described as Vistu-sakti and who acts as 
accessory for the work of Visnu.38 Both are in the nature of 
knowledge? and represent one tattva.*? Sri rests on Him, is 
the resting place for others, destroys thedefects of others 
and spreads their qualities 41 She descends down along with 
Vispu*. The word ‘visnu’ is derived from the root ‘vis’, to 
pervade and therefore means one who pervades every thing in 
point of place and time.43 In fact, three roots, namely, 


3t. Ahir. S. ch. 43, 45; Brhad. S. ch, 6 to 13. 
32. cf. Para mes, S. 27 : 234 to 336; Pau. S. 27: 28 to 123. 
33.  LT.2:5. 

34. ibid., 2: 6. 

35. ibid., 2:1. 

36.  ibid., 2: 9. 

37. Ahir. S. Vol, I, p. 17; L.T. 28 

38. LT. 2:11, 12. 

39. ibid., 2: 27. ' 
40. Ahir. S. 4: 78. 

4l. ibid., 21: 8, 9. 

42. L.T. ch. 8. 

43. Ahir. S. 52: 59. 


786—13 
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(i) viemeaning going, pervading, producing, attracting through 
splendour etc., (ii) sac - to become united inseparably, and 
(iii) su-to flow, have together. given rise to the word ‘visru’.44 
Though He pervades all things, vet He is called non-existent 
because He cannot be perceived by the senses But, justas the 
fragrance of the flowers can be intuited directly, so God also 
can be intuited directly.*5 All things are included in His exis- 
tence and He is not limited either in time or inspace. All the 
animate and inanimate things are governed for sustenance and 
nourishment by Him. He pervades all these and hence He is 
called Narayana.*6 The word ‘bhagavan’ which means respec- 
table is applicable to Vāsudeva.*? He had taken the world as 
the property and hence He is called Bhagavan.*? He enve- 
lopes the whole thing by His own knowledge and bliss and the 
whole universe therefore becomes saturated with Him (tan- 
maya). The universe dwells in Him and He dwells in it. 
This is the sense of *Vasu'.*? Or it can mean that He passes 
through every thing like a thread 50 He shines Himself by 
creation etc., sports Himself and is praised always by 
Gods.5! He is called Narasimha as he destroys the bonds of 
men“? and this word means Purusottama,5* By placing men 
within and remaining all round them, He gets the name Puru- 
sottama and it isthis sense that is conveyed by the word 
*narasimha,'5$ Since he is free from all worldly limitations, 
He is known as Paramátman and He is the self of allother 
selves.55 


44.  ibid., 52:45. 

45.  Jay.S. 4: 76. 

46. Ahir. S. 52: 5] to 53. 
47. ibid., 52: 58, 59. 

48.  Ahir. S. 52: 60 to 63. 
49.  ibid., 52: 64 and 65. 
50. ibid., 52: 66. 

51.  ibid.. 52: 68. 

52. ibid., 54: 32. 

53. ibid., 54: 50. 

54.  ibid., 55: 27, 28. 

55. L.T. 2:1, 2; Ahir. S. 2: 26. 
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The Pāfcarātra Agamas speak of five forms of God: 
(i) Para (the transcendant), (ii) Vynha (the grouped), 
(iii) Vibhava (the incarnated), (iv) Antāryāmin (the imma- 
nent) and (v) Arca (the idol). According to these Agamas 
Para Brahman is called Vāsudeva 56 He lives in acity called 
Vaikuntha which is guarded by particular persons and which has ' 
door-keepers; He is seated in a pavilion of gems on a couch 
in the form of the serpent Adisesa, placed ona throne having 
the eight legs Dharma and others: attended by Sri, Bhū and 
Nila; holding celestial weapons, conch-shell, discus and 
others; adorned with celestial ornaments such as a tiara and 
others. He is limitless in point of possession of attractive 
qualities though it is not easy to conceive the supreme deity 
as having innumerable qualities but what the soul would de- 
rive as benefit from these cannot be stated with any degree of 
certainty and so the Pancaratra has specified the qualities as 
six in number viz.. jnasa (knowledge), bala (strength), als- 
varya (lordship), virva (virility), sakti (potency) and tejas 
(splendour) which are passive qualities. Lordship consists 
in the Lord's being the agent which is strengthened by His 
independent will." Strength in His case is marked by the 
absence of exertion, though "He is ever engaged in the 
creation of the wor)d.:? His virility, though productive of 
results. does not undergo any change and is also called acyu- 
ratva, that is never falling down.5? Splendour in His case 
consists in not looking for any assistance.?" All these are as- 
pects of knowledge.5! His qualities are opposed to what is fit 
to be abandoned (heyapratyanika) and are auspicious 
(kalyana).9? The Lord's presence is enjoyed by the eternal 
spirits such as Ananta, Garuda, Visvaksena and others and 
by the delivered souls. He is free from the three limitations 
of space, time and object.“ 
56. ibid., 2: 9. 
51. Ahir. S. 2: 58. 
58.  ibid., 2: 59. 
59.  ibid., 2: 60. 
60. ibid., 2: 6l. 
61. ibid., 2: 61, 62. 
62. ibid., 2: 24, 25. 
63. ibid., 2: 46 to 53. 
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In Vyiha Form Para-Vasudeva Himself assumes four 
forms viz., Vasudeva, Sankarsana, Pradyumna, and Ani- 
ruddha for convenience of worship, and for purposes such as 
creation etc. While Vasudeva alone possesses the six ideal 
qualities in the Vyitha form, each one of His three emena- 
tions possesses only two of the said qualities in turn.64 — San- 
karsana, the destroyer of the universe, in charge of the propaga- 
tion of the Pāžcarātra system has jstana and bala as the 
Prominent qualities,®> and he is the deity for the individual 
self, Pradyumna is the creator of the world and he is in- 
charge of the propagation of dharma, has aisvarya and virya 
as the qualities;$5 he is-in charge of the mind. Aniruddha 
who takes charge of maintenance and awards the fruits of 
dharma has sakti and tejas as the qualities?" and is in charge 
of ahaskara.88 The four Vyithas are described as possessing 
certain weapons. Besides the Vyuhas, there are twelve 
sub-Vytthas derived therefrom three from each with the names 
Kesava, Nārāyaņa, Madhava, Govinda, Visņu, Madhustidana, 
Trivikrama, Vamana, Sridhara, Hrsikeša, Padmanabha and 
Dámodara,? The images of Visnu are distinguished to rep- 
resent these twelve forms by varying the order of arrangement 
of the four appurtenances conch (sarskha), discus (cakra), club 
(gadā) and lotus (padma) held in four hands of each image. 
The names of these twelve sub-Fyühas are recited by pious 
Vaisņavites every day; they are said to proteét the devotee's 
body if represented on the same (fore-head etc.) by painted 
vertical lines. These twelve subsidiary Vyshas are regarded 
as the deities superintending each month, representing the 
twelve suns in each of the rasis. 


64. Introduction to the Pāftcarātra, pp. 32 to 35. 
65. L.T. 10: 27-33; Ahir. S. 5-21. 22. 

66. ibid., 10: 34 to 36; Ahir. S. 5: 22-23. 

67. ibid., 10: 37 to 38; Ahir. S. 5:23, 24. 


68. Dr. Schrader points out that the statements regarding the cosmic 
activities of the Vyithas are somewhat contradictory in nature and 
quotes instances from L.T., Vis. S. and Ahir. S. ibid., p. 38. Vide 
also A History of Indian Philosophy, Vol. III, pp. 56 to 57. 


69.  L.T.4: 27. 
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The Vibhava mode consists of the avatāras (divine 
descents) of Visnu. There are several of them mentioned 
in the Agamas. The principal Vibhavas are thirty-cight,?? but 
the chief of them are ten: Matšya (Fish), Kūrma (Tortoise); 
Varaha (Boar), Narasimha (Man-lion), Vamana (Dwarf), 
ParaSurama, Rama, Balarama, Krsna and Kalki. The prin- 
ciple of Divine Descent is set forth in the Gita." The Ahir- 
budhnya-samhita, however, enumerates thirty-nine avataras.?? 
This includes the additional one called visakhayupa, also 
called Vissuyspa which isa divine pillar in Šrī Vaikuntha. 
The four faces of this are prominently occupied by Aniruddha, 
Pradyumna, Sankarsana and Vasudeva respectively duly rep- 
resenting the waking, dream, deep sleep and the transcen- 
dent stages of meditation which a devotee is required to 
adopt! .It is said that from this arise the descents and 
arcas of God. 


In the form as Antaryamin the Lord resides in the heart 
of the selves as the inner controller of the self, In another 
of His forms He stays within our heart as the object of our 
meditation. This form can be seen only by yogins and it 
accompanies the individual souls even when they go to heaven 
or hell, 


The fifth form of God is Arcaávatara (descent in the 
form of image). The idol is the most concrete of God's 
forms. When certain images are made of earth, stone, or 
metals, and are properly installed with proper ceremonials 
and invoked by mantras, they arc inspired with the presence of 
God and with His special powers.74 The belief is that God 
descends into those idols and makes them divinely alive,?5 so 
70. L.T. IL: I9 to 25 and /[niroduction to P@icaratra, p. 42. 

71. Bh. G. 4:7, 8. 
72. = Ahir. S. 5: 50 to 56. 


73. For details vide L.T. 10: 27 to 30; 11:9 to 18; Sat. S. 4: 7 to 20; 11: 
21 to 25; Introduction to Laksmltantra pp. 22 to 25, 


74. Par. S. 36: 391; 38; 3 to 13; Visnudharma 103: 16, 30; Pau. S. 36: 
391. 


75. Sātt. S. 6: 22. 
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that He may be casily accessible to His devotees and also to 
give facilities for concentration. The Lord comes in there due 
to the power of a particular mantra uttered.”© Because of the 
Lord's presence, these idols become aprakrtia having all the six 
ideal qualities. Bimba, bera and pratima are also the terms used 
to refer to arca.. Among the modes of worship that of the idol 
is said to be laudable, the others being mental, or sacrificial. 
This is because the mind and the eyes are pleased when the 
idol is worshipped with flowers.77 The Pasicaratra Agamas 
contain the procedures for installing the images of the devotees 
of God and for worshipping them.78 One of the samhitās refers 
to the use of Safhari.” The Alvars are described as having 
shrines.8° Their birth is predicted in one of the Āgamas.*! 


The act of worshipping God is called yaga*? or ijya. 
Special imortānce is attached tothe performanceof bhutasuddhi 
which takes the shape of the utterance of mantras in order 
to cleanse one's physical frame of impurities in order to make 
it fit for offering worship to the deity. Significance of the 
ringing of the bell while offering worship is explained.?^ 
Worship of the deity could be carried out in one's own resi- 
dence as part of the daily routine. It could also be done in 
villages and towns for the welfare of others, For this purpose, 
temples are built so that persons who get initiated into doing 
the act of worship could work for the participation in it of 
others who are not and also could not get initiated.*5 The holy 
76. cf. Pau. S. 38: 3 to 13; 15 to 30. 

77. Bhr.S. Kriyādhikāra |: 13, 14. 

78.  Visnutattva ch. 13, 14; V.T. ch. 19; V.R.S. ch. 25; H.G.S. ch. 27; 
Pārmeš. S. 8: 194 to 209; Bhar. S. 3: 54; Mari. S. Vim. Kal. 
ch. 19. 

79. P.P.S. ch.8. 
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places, where temples are erected, are held to be of four 
kinds,®?  Svayam Vyakra (self-manifested ) is of the first 
kind. The Lord has revealed Himself in these places. The 
shrines at Sri Rangam, Tirumalai, Srimusņam and others 
belong to this type. To the second kind which is called Daiva 
belong temples at Kāāīci and other places where God's presence 
was brought through the efforts of deitieslike Brahma. Saiddha 
represents the third kind according to which God has ceme to 
occupy the shrines for the sake of eminent persons like sages. 
The shrines at Tiruvallikkéni, Tirukkovalür and Kumbakonam 
belong to this kind. The last category is styled as Manusa 
according to which men of piety are able to install images us 
in the case of modern temples. 1t has been stated in the Agamas 
that among lhe centres ef worship those that have manifested 
themselves are the best. Šrī Rangam, Vénkatadri (Tirumalai), 
Haštigiri (Kafici) and Narayanadri (Melkote) are mentioned 
as four places of the Lord.s? 


The Pāšīvarātru texts adopt the Samkhya principles of 
evolution of matter,?" What exists becomes transformed into 
another and does not gel destroyed on any account.?! [In this 
respect, these Āgamas represent a distinct line of treatment 
which is not followed by the Visistādvaita school of Vedānta, 
tbough it is much idebted to these Āgamas lor the religious 
doctrines. Sri is emphatically declared to be Vignu's potency 
which is never separate from Him and which represents the 
Lord's desire to create the world.”> She takes the forms of 
sound (letters), six qualitics, vyuha, mantra, deities to be 
meditated by the devotecs and the world of animate and 
inanimate beings. She creates, maintains and withdraws the 
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world and vanishes from the sight of people who could not 
understand Her real nature and bestows favours on the suffer- 
ing humanity.?4 


Bhakti and Prapatti are the means to attain salvation 
according to these Agamas. Bhakti is the direct path to per- 
fection as it leads to the very heart of religious consciousness. 
The knowledge of Brahman when it takes the form of worship 
becomes the means for moksa. Yoga with its limbs is decla- 
red to be the means. A devotee is one who knows the real 
nature of the ry#ha, who is devoted fo the practice of the 
duties enjoined in these texts for performance at definite times 
during the day and constantly mediates on the manira of twelve 
syllables (which glorifies Vasudeva). A devotee who worships 
Visnu after understanding His nature, will have material and 
spititual goals in his hand. Hence cakras, mandalas and 
mudrās are recommended."^ The various mantras have to be 
practised and the results obtained." This method could be 
described as yoga materials for worship.$* Vasudeva is the 
object of this meditation. The devotion of the Lord assumes 
two forms viz., absence of allegiance to no other Lord and 
having no aim except service to the Lord. This is Sáttvata 
dharma. There is nothing which the Lord cannot give to His 
devotee. Hence he shall not make Him any request. A 
devotee of Visnu shall not beg Him of food, wealth, children. 
age and others even when he is in danger, for the Lord gives all 
of them even though He is not requested.?? If the devotee 
forgets Him because of his happy condition, then he gets into 
dangers.!!? Devotion to the Lord is the cause of all prosperity 
and its absence leads to dangers.!! Through meditation on 
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Laksmi, people would obtain salvation.!°2 A devotee shall 
ask the Lord this much: "Please give me devotedness at your 
will. What have I not acquired in the world as I have surren- 
dered myself into You.?"!93 The results obtained through de- 
votion are the same whether the devotees who are poverty- 
stricken and therefore offer worship even without flowers and 
fruits or they being rich worship Him tlirough offerings in the 
fire etc.!? Details regarding the astanga-yoga are men- 
tioned.!?5 Offering oneself to the Lord is called hrdydga 
(sacrifice of the heart). This is called mental worship insome 
of the Pascardtra Samhitās.V6 Various postures of tne roga 
have been described.!? Methods of meditating on God are 
also given.!0$ The five angas pramayüma and others are said 
to be essential for purifying the arteries (nadi) and bringing 
the vital airs under control,!9 The arteries are also descri- 
bed.!!0 Mantras acquired from a good preceptor are 
capable of giving enjoyment and salvation.!!! One whose 
mind is cleansed through karma can undertake this mode of 
worship. For those who are incapable of adopting this means 
and arc unable to tolerate any delay in getting salvation. pra- 
patti or self-surrender takes the place of worship. 


The doctrine of prapatti, or nyūsu, or saraņāgati as 
the means of winning the Lord's grace lias been described in 
Ahirbudhnya-smhita.!^ It is a sort of prayer or adoration 
which carries with it the conviction that the sense of egoism 
and the possession that we have in all things due to beginning- 
less. instinctive passions and desires, is all false and the 
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adorer should feel that he has neither independence nor any- 
thing that he may call his own.!!3 "My body, my riches, my 
relations do not belong to me, they all belong to God"; such is 
the conviction that should generate the spirit with which the 
adoration should be offered. The adorer should feel that 
the process of adoration is the only way through which he can 
obtain his highest realization, by offering himself to God 
and by drawing God to himself at the same time, The pur- 
pose of adoration is, so to say, the supreme self-abnegation 
and self-offering to God, leaving nothing to oneself. The 
adorer must always be fully conscious of the greatness of God 
in all its aspects.!!^ Hence prapatii or saraņāgati can be 
defined as a prayer for God's help in association with the 
conviction of one's being merged in sin and guilt, together 
with a belief in one's absolute helplessness and a sense ol 
being totally lost without the protecting grace of Gad.!!5 
The person who takes tothe path of this prapatti achieves 
the fruits of all tapas, sacrifices, pilgrimages and gifts. and 
attains salvation easily without resorting to any other met- 
hod.!!5 He is superior several times to those of good con- 
duct, good learning and given to meditation.! Prapatti or 
nyāsa is thus an upāya-jtāna and not an upaya; for itisa 
mental attitude und does not presuppose any action. Itis 
like a boat on which the passenger merely sits, while iL is 
the business of the boatman to do the rest.!!5 One who 
becomes an £kantin shall refer to himself as a servant of Visnu 
and not by his family name or by a reference to his village. 
The person who surrenders himself to the Lord shall be con- 
sidered to be flawless, even if he had been an atheist and of 
bad conduct.!!? It isthe Pasicarátra Agamas that have, for 
the first time, laid the foundation for the doctrine of prapatti. 
Even here, the Ahirbudhnya-samhitá and Laksmitanira have 
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played a dominant role in giving an elaborate account of 
nyasa together with its subsidiaries (a£gas).'^? These Agamas 
exerted a profound influence on the Alvars, who, in their turn, 
created a deep impression on the Ācāryas like Nathamuni, 
Āļavantār, Ramanuja and others, 


The next point for consideration is the position that 
the Gità occupies in the development of the Pascaratra 
„Īgamas. Even a very cursory reading of the Paramasamhitā 
and the Gitā would show similarity of teaching between the 
two too close tobe neglected and regarded as accidental. 
The nature of the teaching as well as the details point to the 
affiliation of the one with the other. The teaching of Panca- 
rātra is ascribed. to the Supreme Deity of the Bhāgavatas, 
Vasudeva, later on identified with Vāsudeva-Krsņa leading 
to very important conclusions in regard to the nature of 
Pancaratra itself. The reference to the name Vasudeva 
in the metrical sutras.of Pánini! and the Patanjali’s 
interpretation likewise, make it clear that. these had some 
conception of a divine Vasudeva and Vasudeva worship apart 
from Krsna-Vasudeva. Therefore the acceptance of Para- 
Vasudeva as the originator of the Pascaratra teaching seems 
to be fairly correct position, This is borne out by a state- 
ment made by Krsna himself in the Bhagavadgita where he 
makes the reference that He taught this “yoga of Pa#icaratra” 
to Vivasvan, the Sun, and then the Sun taught it to Manu 
and Manu to Iksvaku; and then the statement follows that 
this in course of time had becn forgotten.!?? — Para-Vasudeva 
is distinct from Krsna-Vasudeva often spoken of as Vasudeva 
as he was an avatdra of the original Para-Vasudeva.  All.the 
literature of the Pancaratra, direct and indirect, speak of the 
supreme in the one form or the other, particularly the more 
general class of writings than the set of Pāñcarāira texts. 
This position of the Gita therefore seems confirmatory of what 
is said in the Narayamiya section of the Mahabharata in 
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regard to Pascaratra itself, its origin and the general tenor 
of its teaching. 


The word 'sattvata! signifies a class of Vaignavites. 
The devotees of Visnu are called Bhagavatas, or Ekantins or 
Sattvatas who are associased with the Pancarátra system. 
The word ‘sal?’ means reality and goodness.!?! Krsna belon- 
ged to the Saitvata clan and so the teaching of the Gira may 
be taken to represent a gist of traditional religion which 
Krsna inherited as the son of Vasudeva in the family of the 
Sáitvatas. Vispu was worshipped as the Supreme Deity in 
this family.!24 


The Gita is a manual of teaching bhakti as the most 
efficacious method of attaining to salvation, and as such, and 
as inculcating Visņu bhakti specifically, it could be regarded 
as a manual of the Pancaraira school, The similarity between 
the Pascarütra teaching, and the teaching of the Gita from 
the doctrinal point of view, is so close that one cannot resist 
the conclusion that it was intended to be a manual of Pāēžca- 
rātra. Even though it has been regarded that Pasicaratra is 
in conflict with Vedic ritualistic teaching,!?5 it does make 
provision for the religious needs of the four varņas, at any 
rate specifically and distinctly.'26 — Italso makes provision 
for the four-fold aims in life. It is therefore a code of 
ethics, a dharma sastra. The principles of jzana-yoga (the 
path of knowledge) and karma-yoga (the path of works) 
as embodied in the Gita are in tune with those mentioned in 
Paramasamphita.'*7 — [n dealing with the fate of those who 
have faith in God but cannot control their senses, the Gita 
says, they, in course of time, come down to this world to a 
holy place and are born in the family of people who are pure 
and prosperous and this idea is comparable with the idea 
mentioned in Pausgkara-samhita.!?? The eight-fold nature 
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of the Lord as mentioned in the Gitā is exactly the same as 
in Laksmi-tantra !?? The message of the Gita is open to all 
without distinction of race, sex or caste and it declares that 
people who are lowly born, women, Vaišyas as well as Sudras 
attain to the highest goal when they take refuge in the Lord and 
the same idea is found in the Paramasamhita.!?? The princi- 
ples of knowledge and devotion and the fate of those who 
give up their bodies thinking of the Lord alone as found in 
the Gita are identical with those embodied in the Parama- 
Samhita.?! The account regarding the Cosmic Tree as 
found in the Gira and in the Paramasamhita is one and the 
same,!32 


There are specific details with regard to the erection of 
temple!?3 and the methods of installation of idols!?+ in the 
Pāticarātra Agamas. Such specific details as to the parti- 
cular spots or regions in the temple where the idols of Nara- 
simha, Vàmana and others are to be installed!?5 have been 
mentioned in these Samhitās. Twenty-six forms of Visņu are 
enumerated and described.!36 Images of various deities are 
to be installed in the vimana and to be worshipped.!?? Details 
regarding the features of deities at the entrance of the temple 
have found a place,!?$ Mention has been made of the fea- 
tures of idols.!39? Such details as the characteristic marks 
of the idols are found in the Agamas.!*? It has been specially 
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mentioned that the Vaikhānasas should not touch the idol.!4! 
If they offer worship, then installation is again to be done.!4^? 


Every temple of Visnu has the flagstaff (dhvajastambha). 
Devout worshippers bend before it and then enter the shrines. 
This act of bending is to be explained by treating the flag- 
staff as representing the Visākhayūpa which is required to be 
meditated upon. This staff must have the figures of Ani- 
ruddha, Pradyumna, Sankarsana and Vasudeva on each one 
of the four sides as its base. 


There are several idols in one and the same shrine. 
There is the idol which is fixed in the sanctum sancrorum 
(garbhagrha) and it shall not be removed from the place at 
any cost. It is called Mslabera or Dhruvabera. There is the 
idol which is taken out in procession both inside and outside 
the temple and it is known as Ursavabera. During festivals 
there is the sacred bath (avabptha) at the conclusion when a 
separate idol called Tirthabera is taken to a tank or river and 
is given a plunge there.!43 Some idols may be in a sleeping 
posture asin Sri Rangam, or reclining posture as in Kumba- 
konam, or seated at Kanci or standing posture as in Tirumalai 
and Kaact. The very basis for having more than one idol of 
the same deity is to enable the devotees participate in the 
festivals in many ways. 


These Agamas contain various details regarding the 
worship of the idols.!** Almost all'the Āgamas state the 
importance of the idol which is a concrete form of God 
required for worship. Neither worship, nor meditation nor 
H .» " H . . " . 
singing in praise is possible in a formless object.'45 Three 
kinds of worship are stated tobe possible viz.. worship 
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through action, worship through word and worship through 
the intellect.'446 Making use of sandal paste, flowers and 
other accessories for worship to the accompaniment of mantra 
is karmayajna.'47 — Muttering the name of God, reciting 
hymns remaining pure and attentive is vakyajna.'48 Leaving 
aside every thing external and worshipping the Lord mentally 
is manoyajsta.!9 Methods of meditation on the Lord has 
been stated. 5? All can worship irrespective of caste und 
sex,15! oldage, or scholarship. Among the three modes of 
worship, the mental one is said to be the best.!$? Thinking 
of God with love and affection is said to be true devotion! 
and worship done without devotion ts not at all as it should 
be.!5*  Eight-fsld devotion has been.stated viz., (i) worship- 
ping God for ever, (ii) abiding by standards of conduct and 
ethics, (iii) faith in the Vaisnavites, (iv) great regard for 
understanding worship, (v) effort to do worship by himself, 
(vi) deep interest in listening to talk about or stories of God, 
(vii) unwillingness to do harm to others, and (viii) non- 
dependence on doing worship of Him.!55 Specific details 
regarding the worship of central deity (mi/abimba),156 worship 
of Laksmi and Sudarsana,!5? and worship of Garuda and 
other retinue!5® are found. Methods of initiation have been 
stated in these texts, !5? 


Mention has also been made about the annual festivals 
of the temples and how they are to be conducted; the purpo- 
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ses of conducting those festivals have also been stated.!69 
On such occasions the instruments of music are to be sounded; 
Sanskrit, Prakrt or Tami! songs are to be sung.!$! The Four 
Thousand Tamil Verses are also to be sung by the Vaisna- 
vites,162 


The Vaikhánasa is another type of Agama followed by 
the Vaisnavites. Though the followers of this Agama are now 
a small minority they constitute an important sect among the 
Vaisnavites of South India. There are different legends con- 
cerning the sage Vikhanas, the founder of this Agama who is 
the follower of Krssayajur Veda. One is that Brahma descen- 
ded himself as Vikhāņas down to earth to organize the 
worship of the Lord in His arca form. He wrote also the 
Vaikhanasasutra to guide -the people for leadinga virtuous 
life consistent with the doctrines which he preached. The 
present text Vaikhanásasutra, into which the precepts of 
Vikhanas expanded in the course of centuries is the latest of 
the sarras of the Taittiriya sākhā. According to W. Caland, 
the Smarta sūtra section, comprising both grhya and dharma 
precepts, preceded the compilation of other section, the 
Srauta-sūtra, which includes an elaborate mantra samhita, and 
is also called Aukheya sūtra because the Vaikhanasas (Aukheyas) 
constituted a sākkā (branch) with the full cmplement of Sam- 
hit, Brahmana and Sutras, Vikhānas taught the doctrines 
of this kind of worship to Atri, Marici, Kasyapa and Bhrgu 
each of whom brought out his version in detail of the doctri- 
nes viz., Atri samhita, Marici-patala, Jnānakāņda, Bhrgu- 
samhitā and other works. More Vedic hymns are used in the 
Vaikhānasa seheol, This system of worship was also known 
as Srauta sāštra. 


The Vaikkānasa-samhitās, like those of Pārtcarātra, have 
four divisions viz., caryā, kriya, jnana and yoga. Worship 
ofthe deities is of three kinds; mental, oblation and idol. 
But the Vimanarcana kalpa mentions Visnu worship as two- 
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fold namely amurta (formless) that is homa and muria (in 
form) that is arcā.!$? Butin the Vimānārcanakalpa four 
methods have been mentioned for taking to God's worship 
namely japa, homa, arcana and dhydna. Arcana is worship in 
the temple of the Lord in the form of image. Meditation is 
the yogic practice. Among these, arcana is said to be the best 
method.!64 In this type of Agama God is in His five-fold 
states as in Pazcaratra and the Supreme Principle is Narayana 
with Sri (Purusa and Prakrti in one) Šrī being ever associated 
with Visnu in all his five-fold states. But there is a different 
Vyitha, namely, Visnu, Purusa, Satya, Acyuta and Anirud- 
dha.!$ The primary form is Visnu. He is said to be the 
sage the indweller of the self !$6 Purusa, Satya, Acyuta and 
Aniruddha are the four-fold forms of Visņu. The four Vyūkas 
are representatives to afford prosperity to the four castes !67 
Among these, Purusa, is full of dharma. Satya is knowledge 
and of the nature of lustre. Acyuta is of unlimited wealth 
andis the Lord of Šrī. Aniruddha is detachment and des- 
troyer of everybody. t63 The ten incarnations of Visnu have 
been mentioned.'6 There is a reference to the five kinds of 
Narasimha., viz., (i) born from mountain, (ii) born from the 
pillar, (iii) Sudar$ana Narasimha, (iv) Laksmī Narasimha 
and (v) Patala Narasimha.!70 


There are more temples in South- India today under the 
Vaikhanasa Agama than under the Pāfcarātra. Different 
kinds of idols have been mentioned.!?! The idol for festival may 
be standing with the goddesses seated on both sides.!72 
In some places like Tirukkurunkuti there are two idols for 
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festival. Offering of cooked food isin vogue. This is in 
practice in the temple Nàzciyarkoyi]."* Five idols are to be 
installed along with that of Visnu namely Vasudeva, Sankar- 
sana, Praduymna, Samba and Aniruddha which are known as 
Pancaviras.73 There are measurements mentioned for the 
formation of villages, construction of temples and installation 
of idols.!76 Principles regarding the construction of prakara, 
mantapa, gopura ètc., have been laid.!7" Though Visnu alone 
is the Supreme Deity according to this Agama, worship of 
Vinayaka, Durga and Sarašvatī are included when the Lord 
and Laksml are to be worshipped.!?6 Worship of Visnu only 
is the means of salvation.!79 Initiation is necessary for the 
practice of temple-worship. Traits of a spiritual preceptor 
have been mentioned,!59 The Acarya shall be one who follows 
the Vaikhānasa-sūtra.!$1 Devotion to the Lord is eight-fold 
namely, (i) affection to His devotees, (ii) applauding His 
worship, (iii) devotedness to hear His exploits and stories, 
(iv) getting overpowered in tone, eyes and limbs (while wor- 
shipping Him), (v) recalling Him to mind, (vi) absence of 
show in regard to Him, (vii) to be ever subordinated to Him 
and (viii) inability to live without Him.!#2 The Vaikhanasas 
do not worship the Alvars, Ācāēryas and Mathadhipathis 
(pointiffs or monastic heads), though owing to the strong 
influence of Rāmānuja school, images of Alvars and Ācāryas 
were set up in some temples under Vaikhanüsa Agamic 
worship; nor do they recognise Ántalas the Lord's consort 
on a par with Laksmi; nor do they brand their bodies with 
173. ibid., ch. 17. 
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180. Bhr. S. 6, Kriyadhikara 1: 22 to 25. 

181 Mari. S: Vim. Kal. 1. 2:1. 

182. Bhr. S. Kriyādhikūra 24; 100 to 102. 


v] GODHEAD IN THE AGAMAS AND IN RITUAL WORSHIP 115 


the Vaignavite emblems of cakra, sankha etc., nor, again do 
they recite the the. Tamil Prabandham during worship. The 
mention of Āļvārs in sometexts must nave been due to 
interpolation after the period of the Alvars !5?. Details regard- 
ing the principle of  expiations for lapses have been 
mentioned. !84 


Information regarding the ethical life and code of 
conduct of the Vaisnavites is found in the Agamas.'*. Accor- 
ding to these Samhitās, people who live in sacred places 
(dirya desas) are rid of their sins and get the favour of the 
Lord.!56 Though the deeds themselves would not get des- 
troyed by becoming a mortal in a sacred place, the results 
of these deeds get lost.!87 Mention has also been made of the 
places of pilgrimage in these Agamas.'88 It has been clearely 
stated in these Agamas that the Lord is present for those 
who perform niskāma karma in all figures and idols,!89 The 
Pūficarātra Agamas, as it has been already stated, prescribe 
a way of life and rules for worshipping the God both in the 
houses and temples. — These who have descended in the line 
of priests maintain the;traditional worship, and have the right 
to perform the worship in temples. Others shall get initia- 
ted!?? and then do it. The Agamas prescribe a five-fold 
division of the day and a routine of life to the Vaisnavites.!?! 
Every day, after offering food to the Lord, the Vaisnavites 
shall be made to sing the Four Thousand Tamil Verses.!?? 
Methods of worship are also found.!?? 


183. ibid., ibid., 34: 2 to 4. 

184. ibid., ibid.; 26 and 27. 

185, Jay. S. ch. 21. 

186. Pau. S. 1: 31, 32; 36: 55, 56. 
187. ibid , 36: 65, 66; Sātt. S. 7: 120, 
188. Par. S. ch. 25. 

189. ibid., 36: 80. 

190. I$.S. ch. 21; L.T. ch. 20. 
191. L.T. ch. 28; Par. S. ch. 27. 
192. Ts. S. 13: 246. 

193, L.T.36; 55. 


786—14* 


, 
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Specific details regarding the marks of a preceptor 
(Acaryalakssa) are found in these Agamas.!?* Again the 
characteristic features of Ācārya and Sisya have been men- 
tioned. The procedure with regard to initiation has also 
been stated.!?5 Principles regarding the performance of 
annual cercmonies,!9§ detailed procedures in matters of 
expiations for lapses of all kinds have been stated.!?? One 
should foll:w the established codes of good conduct!?$ and 
shall not even think of violating them.!?? Emphasis is laid 
on the need to worship the devotees of the Lord.290 


The word *pāga' is used to refer to the act of worship, 
'yāgasāla for the place where the holy fire is worshipped on 
the occasion of festivals, ‘avabrtha’ for the sacred bath taken 
at the conclusion of the festival, ‘diksa@’ for the strictly 
religious life which the temple priest takes up during the 
occasions of the festivals and ‘diksita’ to refer to the temple 
priest. All these show that the rituals in the temples repre- 
sent the Vedic ritualism. 


The Püricaraira Āgamas have been responsible for the 
marking of the arms at the top of men and women with the 
heated conch and discus; ^! Besides, the vertical mark on 
the forehead with white mid and red pigment is also enforced 
by them and it is held that without this mark which is called 
ūrdhvapuņdra, no rite, however faithfully rendered, would 
bear the result.2? Tirumalai, Tirunarayanapuram, Šrī- 
musnam and others art said to be the places from which this 


194. Jay. S. 17: 46 to 62. 

195. L.T.ch. 41. 

196. ibid., ch. 23. 

197. ibid., ch. 25; also I&. S. ch. 19. 
198. Sart. S. 16: 23, 

199. L.T. 17:94 to 96. 

200. Bhar. S.ch 5. 


201. Par. S. 15: 959 to 973, 979 to 983; 17: 585 to 590 Vedanta Desika 
cites Vedic authority for this practice (Saccaritraraksa, p. 43). 
Pau. S. 8: 40, 41; Bhür S. 3: 67. 


202. Pārameš. S. 3:1 to 22; Bhar. S. 3: 65; Bhr. S. Kriyādhikāra. ch. 37. 
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mud is to be acquired.?? The Āgamas cmphasize the need 
to offer whatever eatable or objects like sandal and flowers to 
the deity and partake of it. The remaining portion is called 
sesu and is said to confer on him who takes it much good. 


The peculiar feature of the Vatkhanasa school is that 
only those who are born in the families which adopt the 
way of life laid down in the Vaikhānasa-sūtra are eligible for 
worshipping the deity in the temples where the Vaikhanasa 
mode is adopted. Those who belong to the Brahmana, 
Ksatriya and VaiSya castes, are alone qualified for this 
worship. The Pazcarütra has been-more libcral in extend- 


ing the scope for worship to others as well. This method of 
adoration could be adopted by all for worship in the house 
(grharca)?. Even in temples, those who belong to the 


family of traditional line of priests, have the primary quali- 
fication to offer worship while others could do so only by 
getting initiated.2°° The catholicity of the Pancaraira mode 
has resulted in the adoption of this mode of worship even for 
house worship among all peopie except those who follow the 
Vaikhānasa principles. 


The statements?" which the texts of the Pda#catatra 
and Vaikhānasa contain condemning each other's practices 
have to be explained as implying the eagerness of the expo- 
nents of each school to assert the individual sanctity and 
authority at the expense of those of the other school. Really 
speaking. there is more agreement than divergence between 
the teachings of these schools. Both maintain the supremacy 
of Visnu. There is also the concept for vykhas in both. 
From the very ancient times, the methods of worship in im- 
portant shrines like Sri Rangam, Kanci, Tirumalai and Tiru- 
nārāyaņapuram have beenin vogue accordingto both. While 
203. Nürad. S. ch. 76. 

204. Šrī Pras. S. 50: 160 to 165. 
205. MBh, Bhisma 65: 39, 40; Sātt. S. 2: 11. 
206. Päd. S. Caryà 1: 8. 


207. Anan. S. I3: 1 to 4, For details vide: Introduction to Laksmi- 
tantra pp, 7, 8. 
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the Vaikhāriasa mode is followed in Tirumalai, the Pāficarātra 
mehod is adopted in other places. More than all this, the 
metohd of worship isaccording to the Vaikhānasa principles in 
the shrines of Rāmānuja and Vedanta Dešika at Šrīperum- 
putūr and Kaüci. Both the schools adopt the concepts of 
vibhava,9* arcā and antaryamin °° 

The Agames, which are primarily concerned with the 
worship of the arca form of God, are found thus to utilize 
for this purpose, the principles and doctrines of other bran- 
ches of study. The philosophical doctrines and inquiries 
about creation and destruction, nature of God, self and 
world and others are dealt with in some of. these Āgamic 
texts. Linguistic occultism in the form of bijaksaras, and 
mantras and mystical diagrams?!? play a dominant role, 
Icons, installation of them and temple building play an 
important role and here as well as in the previous one, the 
principles of architecture have been put to the superior pur- 
pose of preparing the means of worshipping the deity. Yogic 
practices and domestic observances have been of immense 
help in shaping the conduct of the priest and devotee for 
perfecting his life. The public festivals (utsava). are the 
external display of the zeal of the architects of temple worship 
to attract even those who are indifferent to the path of dharma 
and make them share the benefits of the religious communion, 
The temple processions with allthe display of attractions 
such as music have been drawing people from far and near 
so that they mingle together without the feeling of any kind 
of disparity. The dragging of the huge temple cars, floating 
festivals and others could be mentioned specifically here for 
„such an attraction: In a way, the Indian tradition has much 
to its benefit by the harmonizing features of the Agama lite- 
rature which has brought together the brighter achievements 


208. Mari. S. Vim. Kal; ch. 21; Atri. S. Samuürtürcanüdhikara ch. 58 10 
61; L.T. 11: 19 to 25. 


209. Bhr. S. Krivāshikāra: 24:99; Ahi. S. 59: 36; L.T. 2: 1, 2; Satt. S. 
6:22. 


210. Pau. S. 5: 10. 
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of the various branches to study to fulfil the one task of show- 
ing the greatnes of the Lord with whom the ordinary people 
also could have communion. 


Jitantā Štotra it said to form part of the khifa*!! which 
are additional hymns to the Rg-Veda. Since it is in praise of 
Visnu, it is called Srotra. Though it is not accented. 
it .s referred as mantra in the Jtihasas, Puranas and Vaisnavite 
Agamas. Ekata, Dvita and Trita, the three sons of Brahma 
are said to have taught this to sage Narada and asked him 
to recite this while propitiating Visnu.?!? The A/irbudhnya- 
somhita?") contains an exposition of the first sloka of this 
Stotra. The Parama-samhita?^ and other Pāficarātra texts?! 
contain references to this Stotra. This Stotra has 128 slokas 
grouped within six divisions, each one being called Jitāntā. 
The first division refers to Visnu?!^ as creator, preserver and 
destroyer of the world. The Lo:d is requested to pardon 
the sins committed by His devotees.?7 The d-votee finds it 
difficult to worship Him?!? and requests to be His servant for 
ever.2!9 This is to be recited at the conclusion of Abhi- 
gamana. The second Jitantā refers to God's charming perso- 
nality,?? qualities and vyähas. The self shall beg the Lord 
for pardoning him for the lapses??! while worshipping Him 
and so is intended to be recited after Jjyà. With all the 
limitations??? imposed by the mortal body, the self expresses 
its incapacity for properly worshipping?? Him in the third 
211. History of Sanskrit Literature, p. 5l. 

212. Periyavāccān Piļļai's Vyakhyana on Jitünta t: 1. p. 3. 
213. Ahir. S. ch. 53. 

214. Par. S. 23: 46 to 63; 21: 40; ch. 13; L.T. 17: 20. 
215. L.T. 17: 20. 

216. Jitantü 1: 3. 

217. ibid., 1: 16. 

216. ibid., 1: 19. 

219. ibid., 1: 15. 

220. ibid., 2: 254. 

221. ibid., 2: 38. 

222. ibid., 3:4, 5. 

223. ibid., 3: 7 to 10. 
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Jitanta. Uninterrupted service? is requested for here. 
During Upadana, this shall be recited. The fourth Jitantā 
contains a graphic description?** of the body of the Lord 
limb by limb and is to be recited during Svādhyāya. The 
Lord is requested to lead the self in whichever way He finds 
suited for the self’s approach to Him? and this is to be 
recited as the fifth Jirant@ during Yoga. The last Jitantā des- 
cribes Lord Sri Krsna?^" in Dvaraka which is presented in 
the minutest detail with reference to the temple,?** festivals?2? 
and devotees worshipping Him. All these six divisions begin 
with the words "jitam te” which mean ‘victory to you’. The 
purport of this Štotra is stated to lie to prove that Visnu 
is the goal and the means ??  Visnu isthe Lord for both 
the gods and demons.'5! The divine form is taken up by Him 
only to enable His devotees approach him for refuge.??? The 
Lord shall help the self for retaining the knowledge of Him 
even in later births.?? He is everything for the self and 
there is nothing which the self need aspire to obtain without 
Him.?34 The enlightened scif yearns to get at the Lord at 
Whose feet it could render service.?5 The Lord is the 
only refuge for the selves which suffer in bondage.236 The 
prayer which is offered to the deity is Upanisadic in expres- 
sion and tone. The Stotra ends with a prayer that good 
men shall offer their benedictions to the Lord.238 


224. ibid., 3. 16. 

225. idid,, 4: 3. 

226. ibid., 5: 19, 20. 
227. ibid., 6: 1. 

228. ibid. 6:2 to 9. 
229. ibid., 6: 10 to 14. 
230. Parüsarabhatta: (Sri Raigarajastava) - Štotramālā p. 109. 
231. Jitanta 1: 2. 

232. ibid., 1: 5. 

233. ibid., I: 11. 

234. ibid., 2: 7. 

235. ibid., 2: 18 to 37. 
236. ibid., 4: 13. 

237. ibid., 5: 1 to 16. 
238. ibid., 6: 15. 
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In the development of Rāmānuja School of Vaisna- 
vism, this-Stotra played a dominant role in more than one 
respect. It emphasized the importance of the path of self- 
surrender.23? The devotee shall wish to continue to be 
devoted to Visnu in all the births which he would be taking 
in the future.24° The desire of the devctee to render service 
tothe Lord in whatever situation he is placed in life is 
referred to here ?*! The Supreme abode (Paramapada) is 
characterized by the sādguņya and is free from the three 
qualities of matter.242 It is this Srorra that may perhaps 
have influenced Periyalvar in uttering the words of benedic- 
tion (Pallāņķu) for the Lord which gave rise to the act of 
mangalasdsanam, The Štotraratna?*? of Yamuna and the 
Gadyatrava?** were written under the influence of this Srotra 
and that of the compositions of the Alvars. The soul-stirring 
devotional element in the Na/ayiram is not a little due to 
this Stotra, It may be stated in this connection that this 
piece does not form part of any known work of antiquity. 
As it is cited in the Pāžcarātra texts and as it refers to the 
vyūhas, it could be treated on a par with the Agamic texts. 
The Mahabharata ioo contains «a passage of similar 
import.245 [ts antiquity cannot therefore be questioned but 
for want of evidences, it deserves treatment along with the 
Ágamas. 


239. cf. Jitanta 1: 2, 8. 

240. cf. ibid., 1: 13. 

241. ibid., 2: 8. 

242. ibid., 2:18. 

243. Štorraratna, 5, 60; cf. Jitantā 2.7; ibid., 62; cf. Jirantā 2. 11. 


244. Saranagatigad ya. cf. Jitantā 1:16; Šrī Vaikunthagadva; cf. Jitan- 
tā, 5. 


245. MBN. Santi. 339: 134. 


CHAPTER VI 
THE CONCEPT OF BHAKTI IN THE ANCIENT LORE 


Dependence of man on God for his existence and libe- 
ration and the need for leading u life fully dedicated to Him 
out of devotion unto Him received treatment in the Purāņas 
and the Bhagavad-gita. That this could be done and shall be 
done with more case through worshipping the arcā form of 
God is found emphasized in the Agamas. The princip:es of 
the path of devotion are reiterated, as it were, in the Bhakti- 
sutras of Narada and Sandilya, with greater emphasis on the 
unique nature of devotion. These do not directly refer to the 
arca form of worship but what they preach has full implication 
for it in the context of the aspects of devotional life. They 
coulc be taken to belong toa period which must have been 
coeval with that when the Agamic tenets were in practice, 
thougli not when the Agamic texts were not compiled. 


In this context it must be remembered that the path of 
devotion which is dealt with in the Puranas, Bhagavad-gītā, 
Āgamas and Bhakti sutras is distinct from the one which is 
preached in the Upanisads. The element of devotion, which 
knows no limitation of any kind, gets full treatment in the 
former while the bhakti-yoga which is based on the Brahma 
Vidyits' is treated in the latter which permits eligibility 
only to those who belong to the first three castes. The 
rigour of austerities and the dangerous pitfalls that lie in 
wait for those who are unwary in adopting the astārtga-yoga, 
as taught in the yoga system of Patanjali, are attendant on 
those who follow the bhakii-yoga. The path of devotion, 
which is treated in the sources o:her than the Upanisads, is 
attractive to the suffering humanity and isa never-failing 
mears to win God and a much easier mode for adoption than 
others which include bhakti-yoya and heuce its popularity. 


1. Vide: Appendix I for the List of Brahma Vidyās. 


vi] THE CONCEPT OF BHAKTI IN THE ANCIENT LORE 123 


The origin of the cult of bhakti in Hinduism is shrouded 
in mystery, It is an indigenous growth in our country suited to 
its genius and culture. The germs of this cult are found in the 
Vedic hymns and the Upanisads.? The Vedic hymns of Varuna, 
Savilr, and Usas are replete with sentiments of piety and 
devotion. The cult of bhakti blossoms forth in the epics and 
purünas? and later devotional literature; there it is not 
satisfied with the impersonal Brahman of the Upanisads, but 
converts Brahman into the personal God or Isvara. 


Treatises on Philosophy and Religion proclaim in one 
voice that God cannot be apprehended by senses. He is 
beyond the ken of logic or argument, and is attained only 
through whele-hearted devotion. Penances and religious 
observances lacking in devotion cannot lead to thc attainment 
of God. The revelation of God to man is the highest boon 
granted by Him to man.* The devotees should meditate upon 
God with minds wholly concentrated upcn Him.® It has been 
stated that God is alwzys fond of those who are devoted to 
Him.7 No one is dearer to Him intbe three worlds than 
those who are enlightened with wisdom and possessed of high 
souls, More dear even than the»: persons is one who is entirely 
devoted to Him.® 


Love of God is insisted upon by all schools of 
Vaisnavite thought as an esseniial pre-requisite for the ope- 
ration of Divine Grace and therefore posited asa condition 
for salvation. Narada defines bhakti as of the rature of 
intense iove for God? Itis. according to him, as if a dumb 
man who has tasted a delicious food could not speak about it. 
ll is of the nature of love (prema) which reaches its acme of 


Kath. Up. 2: 23; Mun. Up. 3. 2: 3; Sv. Up. 6: 23. 


> 
3. Bhag. P. ti: 14. 

4. It reaches its pmnacle in the hymns of Á'vàrs. 
5. MBh. Santi. 340: 16, 17. 

6. ibid., ibid., 340: 19. 

7. ibid., ibid., 343: 54, 55. 

8. ibid., ibid,, 343: 65. 

9. N.B.S. 2. 


124 RELIGION AND PHILOSOPHY OF NALAYIRAM [ CHAPTER 


perfection (parama). The word 'parama' indicates three things: 
(I) Devotion is undivided love for God, free from attach- 
ment to worldly objects; (ii) it is not overshadowed by know- 
ledge and action; it is the highest end and it is not a means to 
any other higher end; and (iii) it is manifested in thought, 
word and deed, It may be stated that love of God is akin to 
love for near and dear ones; but there is a world of difference 
between the two. The object of all worldly attachment 
is perishable, transient and finite, while the object of devo- 
tion is imperishable, permanent and infinite. Love of God 
is not entirely different from love for earthly objects as there 
is attachment in both. Prahlada, the prince among the 
lovers of God, therefore, offers the following prayer: “May 
not that uninterrupted attachment, as is entertained by 
undiscriminating men towards earthly objects, desert my heart, 
while [am constantly meditating upon Thee.!° Love for 
things that are fleeting and perishing is the cause of misery. 
Love of God, Who is the eternal source of all things, makes 
for everlasting happiness. The love for other objects is 
secor.dary, while the love of God alone is primary. Husband, 
wife, progeny, wealth, cattle, castes, the worlds, the gods, 
the Vedas, the elements and all the rest have no imtrinsic 
value in themselves. They are dear for the sake of God. 
In short, God is Love. Love may, therefore, be called His 
differentia which is tantamount to Tirumülar's statement that 
iva is Love - ‘Anpé Civam’.!! 


As Narada states, Divine Love is ampta (nectar or 
immortalityj.!? The statement has various shades of raean- 
ing, all of which are important in the context and it is to 
suggest them all that Narada has used the word ‘amrra’ in 
preference to other words such as 'mukti', 'kaivalya' etc. 
Sandilya says: ‘It has been taught in the Chandogya Upānisad 
that he who has devotion to God becomes immortal. Or 
he who lives, moves, and has his being in God becomes 


10. V.P. 1. 20: 17. 

ll.  Tirumantiram - 270. 
12. N.BS.3. 

13.  N.B.S.56 to 64. 
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immortal'.'^ That is the highest religion of man from which 
arises unmotivated and uninterrupted devotion to God, which 
fills the soul with bliss.!5 Bhakti is defined as realization of 
God alone as deserving to be called ‘mine’, accompanied by 
"deep love (prema), and without attachment to the desired 
object, God, being entirely possessed by and absorbed in the 
devotee, Prema is the most concentrated love -for God, 
which is ful of the most intense attachment, and which 
pucifies the heart completely. Divine love (prema) is the 
completion and perfection of devotion.!6 Devotion is higher 
than the other means of salvation, because it is its own 
reward. Itis not the means of any other geal; it is the 
highest goal, the summum bonum of life. — The path of devo- 
tion is the easiest of all and superior toall.!?  ]tdccs not 
require any other proof; it is self-evident. lt fills the soul 
with complete peace and ecstasy of supreme joy.!? 


Sandilya thinks that mere knowledge does not constitute 
devotion. Persons having no knowledge, as for example, 
the milkmaids of Brndavan, attained liberation simply through 
devotion to the Lord.?? According to Narada, devotion is 
not identical with faith which forms a part of all actions. 
To start with, there must be belief in God; then this is 
decpened into faith; at last, faith is deepened into devo- 
tion.?! Bhakti, the burning faith in God, is free. from 
desire, and is of the nature of inhibition of all desires by 
which, however, is meant not the extinction of all desires, 
but the consecration of all desires and actions to God. Itis 
almost impossible to suppress all desires and passions; but 
they can be canalised towards God from their being directed 


14. S.B.S.3. 
15. Bhag. P. 1. 2: 6. 


16. This mode of bhakti is seen in the hymns of Āļvārs, especially in 
the poems of Āntāļ, Tirumaükaiyálvár and Nammāļvār and so 
a separate treatment is given under the caption *Bridal Mysticism'. 
17. N.B.S.25. 


18. ibid., 81. , 
19. ibid., $8 to 60. 

20. S.B.S. 4 to 6. 

21. NBS. 84. 
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towards earthly objects. One should dedicate all actions to 
Him, and cherish al! passions, desires, anger, egoism and 
the like only for Him.** It is said that the mind of the 
devotees of Sri Krsna is engaged in meditating upon His lotus 
feet; his words are engaged in describing the glories of the 
abode of Visnu; his hands are engaged in cleaning the temple 
of Hari; his ears are engaged in hearing the pleasant talks 
about the Lord; his eyes are engaged in seeing the image of 
Krsns; his body is engaged in coming into contact with His 
devotees; his nose is engaged in smelling the sweet scent of 
tulasi leaves placed at the lotus feet of the Lord; his palate is 
engaged in tasting the offerings made to Him; his feet are 
engaged in going on pilgrimage: his head is engaged in bowing 
to the feet of the Lord; his desires are cngaped in serving 
the Lord. Thus the whole being of the devotee is entirely 
dedicated to God.?? 


The Bhagavata mentions nine marks of devotion: listen- 
ing to the name of God, chanting His name, recollection of 
Him, rendering service to Him, worshipping Him, saluting Him, 
servitude, friendship and self-dedication to Him.?* Sāņdilya's 
view is that ardour in His worship and talks of His glory 
characterize a devotee and if they draw the mind away from 
God and disturb the bliss of the soul, they are of no avail. 
Narada holds the view that dedication of all our actions to 
God and the feeling of extreme uneasiness on forgetting Him 
are the good marks of devotee. The milkmaids of Brandavan 
dedicated their whole life to Gopāla Krsna and felt extreme 
uneasiness when He went outof their sight even for a short 
time*5. Sāndilya observes that honouring the Lord, honouring 
any thing or creature that evokes His remembrance?$, pangs 


22. S.BS.65. 
23. Bhag. P. 10. 29: 15; cf. Peri. Tm. 11.7. 
24. Bhāg. P. 7. 5: 22, 23. 


25. N.B.S. 19, 21. ci. Nammāvļār's position is of thesame nature. 
It ia not possible for a man of God-realization to forget Him at 
any time. 


26. cf. TVM.4. 4:1 to 9. cf. Parāūkuša Nāyaki's experience. 
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of separation, aversion to all things that are not associated 
with Him, constant singing of His glory, preservation of life 
for His saké, the conciousness that "I and everytning that is 
mine are Thine”, the consciousness that He is immanent in 
all things, and absence of hostility towards Him are the marks 
of devotion.?? 


Devotion is broadly classified into two kinds, namely, 
primary and secondary. Secondary devotion is of three kinds, 
tàmasa. rājasa, and sattvika, lf a person’s devotion is motivated 
by malevolence, arrogance, jealously or anger, his devotion is 
said to be rāmasa. If, actuated by the desire for fame, wealth 
or any other object of enjoyment, he worships God, his devo- 
tion is said to be rajasa. If, in showing devotion towards God, 
he is actuated by the desire to do duty for thesake of duty, or 
to burn up the roots of karma (latent-desires) or to please 
God, his devotion is said to be sāttvika.?$ The primary or the 
highest kind of devotion is absolutely unmotivared.?? — It is 
devoid of the qualities of sattva, rajas, or ramas. It is 
the spontaneous uninterrupted inclination of the mind 
towards God. It does not admit the gifts of living in the 
same world with God (salokya), exercising supernatural 
powers of God (sārsti), being near God (sdmipya), possession 
of a form similar to that of God (sārišpya), and union with 
God (sayujya). The devotee who clings to God with his 
whole soul does not crave even for absolute indepeudence 
of the soul (kaivalya), not to speak of other things.?!! Secon- 
dary devotion, according to Narada, is three-fold according 
as Sativa, rajas or tamas is predominent in the character of the 
devotee; or according as the devotees are distressed, inquisi- 


27. S.B.S.44. 

28. Bhāg. P. 3. 29: 8 to 10. 

29. ibid. 3. 29; 12. 

30. Ibid, 3. 29: 13, 

31. ibid., 11. 20: 34. 

32. N.B.S.56. cf. Bh.G. 7: 16. 
3. NABS. 57. 
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devotion is single-minded, whole-hearted devotion to God. 
lt is the supreme devotion which directly leads to liberation. 
All other processes ure of secondary nature and are indirect 
causes of liberation, inasmuch as they only lead to primary 
devotion * Sāņdilya says that chanting the name of God, 
reciting it repeatedly, salutation to the deity, and worship of 
God constitute secondary devotion. They lead to the know- 
ledge of the deity, through which attachment to Him (raga) 
is engendered which ripens into love (prema) of God.35 


Devotion to God manifests itself in many forms. 
There are several kinds of human relationship such as filial 
affection, friendship. reverence, servitude etc. The devotee 
may hold himself related to God in any of these means, The 
nature of his attitude depends upon the degree of intimacy 
with God. The attitude is termed as bhava The most 
important of these attitudes are six: dasya, sakhya, vatsalya,: 
santa, kánta and mādhurya.  Dāsya-bhāva is the attitude of 
& servant to his master. Hanuman is the apt classical example 
of an ideal servant of God. This type of relationship marks 
the beginning of love. At a later stage devotion gets deepened 
and is comparable to the [ove and regard that a man has for 
his friend. For example, the relationship between Kucela 
and Krsna, and that between Arjuna and Krsna. Still higher 
and more intimate is the varsalya-bháva, the love of the 
parent to the child. For example, love of Kausalya for 
Rāma and of YaSoda or Devaki for Krsna. Šānta-bhāva is the 
converse of vātsalya; it is the feeling of a child to its parent 
e.g., love of Dhruva and Prahlada for God, who were the 
children of God in every sense of the term.  Kānta-bhāva 
is the love of the wife to the husband; as between Sita and 
Rama, and between Rukmiņi and Krsna. This is a closer 
kinship than those mentioned so far. But the closest of all 
is madhura-bhāva, the romantic love of thelover and the 
beloved, as in the case of Radha and Krsna. The last two 
types should not be understood to mean sensuality. What is 
Bhagavat-küma is transempirical, and it is described analogi- 


34.  S.B.S. 83, 84; cf Bh. G. 18: 63. 
35.  S.B.S. 56, 57 with commentary. 
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cally as visaya-kama. But the resemblance between them, | is 
like that between the dog and the dog star. 


Spiritual practice must begin naturally with thinking 
about what one has to attain and knowing the means 
to attain it. That is the reason why every system of 
religion insists upon some sort of scriptural study under 
somc teacher. The worthier and purer one’s ideas of 
God arrived at by the proper use of the intellect, the purer, 
worthier und truer one's interpretation of one's experiences 
will be. The aspirant should not take delight in vain argu- 
mentation and scholastic disputations for their own sake, 
The proper place for reason is provided for in spiritual prac- 
tice by the insistence on reflection or manana. It is also held 
that knowledg and devotion are interdependent. If intellect 
refuses the aid of fecling and will, it remains dry intellectual 
dogma. I love is unassisted by intellect and will, it may be 
blind sentimentalism; and if will is not helped by knowledge 
and love, it remains merely meaningless, aimless activity. 
But Narada thinks that devotion is the fruit of itself," being 
the means as well as the end of devotion. — Sandilva however 
feels the necessity of concentration of mind and cultivation 
of the intellect for the culture of devotion. The cultivation 
of the intellect lor acquiring certain knowledge of Brahman 
should be continued till devotion is completely purified. 
Valid knowledge of Brahman is the end of the intellect, Still, 
listening to the scriptures (sravama), reflection (manana), 
and intellectual convinction (nididhydsana) lead to the true 
knowledge of God. Knowledge is absolutely necessary for 
firmness and purity of devotion. The life of devotion ta God, 
according to Sandilya, need not necessarily be a purely emo- 
tional one, The venerable saint upholds the cult of devotion 
enlightened by reason. An echo of this idea is found in 
the Kūrma-purāņa also: “Of all the devotees, he who ever 
worships Me with knowledge is most dear to Mc, and no 


36. N.B.S. 74. 
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other." Iris said that the sages who have [faith in God 
have a vision of Him in their own selves by means of devotion 
combined with wisdom and renunciation.!! Devotion to the 
Lord gives also rise to knowledge.?? That is said to be the 
real wisdom “which generates attachment to God."43 


A life of devotion is not necessarily a life of inaction. 
The clirion call of the Girā is to give up weakness of the 
heart, shake off lethaigy and impotency, and do one's duty in 
the world, One should live an active life completely 
dedicated to God. The Bhagavata also gives the same message. 
That is real action, karma, which pleased God.t$ The actions 
that are done for the pleasure of God, the actions that are 
consecrated to Him, give rise to devotion, and devction, in 
turn, gives rise to knowledge. One should surrender all 
actions to God without any desire for their fruits." The 
complete surrender of the soul to God is the highest truth. 


The Nérada Bhakti Sūtras contain an elaboration of the 
teachings of the Gila and the Bhagavata. Actions for the 
preservation of life, such as cating, drinking, and dressing, 
must be carried on so long as one lives.^ The body is the 
temple of God. Instead of making it an enemy and a source 
of distraction, one siould make it an ally and a means of 
devotion. One is reminded of Tirumankaiyalvar’s rejection 
of the ascetic way of self-mortification by self-inhibition.° 
He who renounces the fruits of action, and dedicates all action 
to God, rises above pleasure and pain, desire and aversion, 


40. Kir. P.2. 4: 24. 
41. Bhag. P. 1. 2: 12. 
42. ibid., 4. 29: 37. 
43.  ibid., 4. 29: 49. 
44. Bh.G.2: 3. 

45. Bhāg. P. 4. 29: 47. 
46. ibid. 1. 5: 35. 
47. ibid, 11.2: 22. 


48. ibid., 7.6: 24. 
49. | N.B.S. 14. 


50. Peri. Tm. 3.2: 1, 2. 
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and other pairs of opposites, and attains lasting peace.5! One 
should observe the social and moral obligations, and perform 


religious duties, dedicating them all, including the self to 
God.5? 


According to Narada the following are the means for 
the attainment of devotion : Evil company should be shunned 
by all means, because it excites lust, anger, infatuation, lapse 
of memory, and loss of intelligence. and finally leads to utter 
ruin.53 Conversation with those who are not with devotees, 
touching their bodies, sleeping and eating with them, all 
pollute the souls with sins, and one should fly away from them 
as from poisonous snakes, Wealth and sex are the two 
rocks on which many souls are shipwrecked. Atheists disturb 
one’s faith in God. So one should not listen to talks about 
women, wealth and the character of atheists.55 Pride, vanity 
and other vices should be given up.55 It is not proper on 
one's part to enter into a controversy about God, or other 
spiritual truths; or about comparative merits of different 
devotees, forthe simple reason that there is plenty of room 
for diversity in views, aud no one view, based upon mere 
reason, is conclusive in itself.5? Devotion to God arises from 
the renunciation of all objects of enjoyment and of every 
attachment for them.°’ He who uprcots all earthly attach- 
ments gives up acquiring and preserving objects of enjoy- 
ment.’ These are the negative means which prepare the 
mind for the attainment of devotion. 


The following are the positive means for the culture of 
devotion: study of the treatises on devotion; constant 


51.  N.B.S. 48. 

$2. ibid., 61. 

53. ibid., 43 to 45. 
54. N.P.R. 2, 2: 6. 
55. N.B.S. 63. 

56.  ibid., 64. 

57. ibid., 74, 75. 
58.  ibid., 35. 

59. ibid., 47. 
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thinking of their teachings: performance of those duties 
which are enjoined by them; cultivation and preservation of 
such virtues as non-violence, truthfulness, purity of body and 
mind, compassion and faith in higher spiritual realities, and 
the like. One shal! incessantly perform uninterrupted 
loving-service lo God.$! Devotion is obtained, prircipally, 
by the grace of the great souls who are devoted to God, or 
from the least touch cf divine compassion. The company of 
the great is difficult of attainment, which once attained is 
bound to awaken devotion. The companionship of devotees 
is attained by the grace of God alone. The grace of God is 
followed by the response of the devotees. since there is no 
distinction between God and His men.$? Sri Krsna says, 
“I dwell in them, and they dwell in Me.'’%4 


By attaining devotional love a person becomes fulfilled, 
immortal and contented ^5. He becomes free from the cycle 
of births and deaths. He has no more desire for anything. 
He is free from grief and hatred. Success and failure, gain 
and loss are equal to him. He becomes intoxicated with joy, 
absolutely quiet, and completely satisfied.*$ Communing in 
Him he delights in Himself, sees Him alone, hears Him alone 
and thinks of Him alone.” He is filled with the presence of 
God. He feels His presence everywhere.S8 He offers his 
whole being to God. He belongs to Him, and not even to 
himself. Bhagavan says, "I am like one who is not free. 
I am entirely dependent on My devotees, My heart is given 
over to My saintly devotees. [am their beloved. I have no 
liking either for Myself or for My immortal consort, Laksmi, 


60.  ibid., 76, 78. 
61. ibid., 36. 

62. ibid., 38 to 40. 
63. ibid., 41. 

64. Bh. G. 9: 29. 
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66.  ibid., 5, 6. 
67. ibid., 55. 
68.  ibid., 70. 
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without the association of My saintly devotees whose sole 
refuge lym. How can I leave them who have renounced 
their wives, home, children, relations, wealth, and this world 
and the next, and completely surrendered themselves to Me? 
They do not know anything other than Me, nor do ] know 
anything else but them.''70 


Other benefits which result through devotion are: 
One's sins which can be destroyed by means of penance, 
charity, chastity, truthfuiness provided they are performed 
with faith, will be completely wiped out. Devotion is the 
soul of purity?! [tis the best kind of atonement for all sins. 
By the constant remembrance of the Lord all other atonements 
are done away with 7? According to 8 dgavata, ihe supreme 
devotion to God can liberate us from bondage. According 
to Sandiiya, the cause of births and deaths is not want of 
knowledge, but want of devotion.” Want of devotion is the 
cause of egoism which brings about of samsara. The fire of 
devotion burns up the sense of ‘me’ and ‘mine’. purges the 
soul of egoism by destroying the intellect completely, and 
brings sbout liberation. One gets liberated from the 
bondage of ail actions, good and bad, by dedicating their 
fruits to God.'5 And by complete self-surrender to God, 
which is the mark of supreme devotion, one can attain ihe 
blissful state of Brahman, whichis the highest goal of life.?? 


God is the Gud of Love. There is no barrier of caste, 
sex or nationality. The Gud, in preaching the oult of 
devotion, throws open the portals of devotional love and, 
through it, of salvation to all irrespective of caste, character 
or sex. Nobody can stand in the way of anybody's right to 


70. Bhag. P.9.4; 63 to 68. 
71. S.B.S. 58, 59. 

72. ibid., 75, 76. 

73.  Bhág. P. 1. 29: 36. 


74. SBS. 98. 
75. ibid., 96 with commentary. 
76. ibid., 54. 
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love God. Sri Krsna assures salvation evento a person of 
vilest conduct who worships Him with single-minded devotion. 
Even persons of sinful origin attain the supreme goal by 
taking refuge in Him.”$ According to the Bhagavata, even a 
candala is purged of impurity of his caste by firm devotion to 
God? and is dearer to God than a brahmin, sadly Jacking 
in faith? Even a person of low birth is liberated from 
bondage if hc utters the name of God only once.®! Narada and 
Sandilya also preach the universality of the cult of devotion. 
“Among the devotees of God, there is no distinction of birth 
learning. appearance, family, wealth, religious observances 
and the like, since they all belong to Him,"?? They are 
suffused with the spirit of God. They realize the presence of 
God everywhere in and around them.®? “AI persons, even 
down to the lowest-born, have equal right to follow the 
path of devotion; it has been taught by generations of 
authorities’’.84 The path of devotion has no artificial restric- 
tions. The desire for liberation is the starting point of 
devotion and anybody can tread on that highwav, the supreme 
path It is perfectly democratic in spirit and outlook. 


The Dharmaséstra texts are based on the surras which 
belong to the kalpa section of the Vedāngas such as the sutras 
of Apastamba, Asvalayana, Bodhāyana. Drahyāyana and other 
works. They treat, in the main, the codes of good conduct 
(ācāra), expiations for the sinful deeds which are committed 
(prayascitta) and wordly transactions  (vyavahára). The 
Kalpasutras deal eiaborately with the religious rites which are 
to be done in the sacred fire and in that connection, they 
mention the greatness of the deities. Much as they are 
concerned with the performance of the rites, they do not deal 


78. Bh. G.9: 30 to 32. 
79. Bhag. P. 9. 4: 21. 


80. ibid., 3. 33: 7. cf. the sentiments expressed in T. M. 42 and T.V.M. 
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with the concept of the deity for worship. The Svarti texts, 
however, attach some importance to the worship of the 
deities, but this is done in a rather formal way. 


Ttisin the Manu Smrti that there is the mention of 
the creation. of the world.*5 In this context, the word 
"ürd&yana' is explained to apply for Visnu, who is described 
as the ruler.86 The first person to have been created by Visnu 
is Brahma,?? The Supreme Being is described to be of the 
colour of gold and is designated as the Supreme Person. He 
is to be known through the knowledge which is akin to that 
which rises while one is partially asleep. This only means 
that He is to be known without the aid of the sense organs.s? 
His name is Vignu and He lies on Adisesa with Srī 9 He is 
rightly referred to as Acyuta being the support to the world.99 
He dwells within the self which is in the heart?! He is refer- 
red to as Vasudeva.?? Perhaps tu show that the person who 
thinks constantly of Him shall not be made to suffer beyond a 
limit, the desent of Visnu as Narasiniha is frequently men- 
tioned and His grace is said to be yearned for.?? This deity 
who would not be pleased by any deed other than that which 
one has to do, shall be pleased by doing one's own. One 
shall meditate upon Him as enshrined in a temple.?^ 


The Dharmašāstra texts prescribe rules to be followed 
particularly by the devotee of Visnu. Early in the morning 
one shall wake up from sleep and contemplate on Hari} whom 


85. Manu Smrti. 1: 10. 

86.  ibid., 12: 122. 

87. ibid., 1: 11; Harita Smrti 1: 10 to J3. 
88. ibid., 12; 122; vide Kulluka on Manu Smrti. 
89, Harita Smrti 1:9. 

90. ibid., 7:5. 
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one shall think of while taking bath.** The routine work 
(ahnika) may be done by l'ollowing the Vaikhanasa or Patica- 
ratra mode." This reference should not be taken to have 
been made under the influence of the Pāžcarātra Agama, for 
the routine of the day is divided into cight paris?* according 
tothe Smrii and so this would only show that the Agama 
mode of the daily routine was in vogue when this text 
(Ausanasi Smrii) was written. The sacrifice for God (daiva- 
yajta)? which is one of the five daily sacrifices, must have 
assumed greater significance in later days and with the help 
of the Agamic influence developed into temple worship. The 
word 'deragrha'!? used in this context does not make clear 
whether temples or shrines were in existence in the days of 
Kalpasütras. There could have been only holy places where 
the sacred fire was kept burning'"! into which the offerings 
were made. The word ‘devakula’ occurring in the Pratima- 
nataka of Bhasa must also be taken to mean a place where 
images for worship are placed. Such places had some exter- 
nal mark in the form of a weapon or flag of the deity 
enshrined. The images were made of stone.!9?? There were 
sites set apart for erecting temples or for the use of the 
deities .'04 


The concept of the arcā form of worship was familiar 
to the authors of some Smriis.!'? The moment one beholds 
the Lord from the resting place of His feet up to His crown, 
one's sins get destroyed This means that simple offences 
would even more easily get destroyed.! The Smrti texts 


96. Harita Smrii 4: 29, 31. 
97. — Ausanasi Smrti 45; 48. 
98. Daksa Smriti. ch. 2. . 

99. Apastamba Dharmasūtra 1: |4; 13 1; Bodhāyana Dharamsūtra 2.6: 4. 
100. Bodhüyuna Dharmasütra 2. 8: 2. 
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recommend the worship of salagrama, ^ Sankara, the chief 
exponen of Advaita, refers to the worship of salagrama and 
equates the salagrama with Hari.!97 


The Smrti texts recommend the worship of the deity for 
obtaining the things which have not been obtained before and 
for keeping in fact what has been obtained.'° God shall be 
worshipped with the chanting of the Purvsassta !9? The deity 
shall be fondly cherished asa chaste lady would cherish her 
dear husband, a mother her suckling child, a discip!e his 
master, and a friend his friend. God shall be trcated as a 
master, friend and preceptor.!!9 


God likes those who are devoted to His devotees and 
conversely does not approve of the devotion of one who does 
not honour His devotees.!!! Those who are devoted in their 
service to the Lord may or may not obtain the result of their 
service, but it is said, in an exaggerated way, that those, 
who are devoted to the service of the devotees, are bound to 
get the results of (heir endeavours.!'? Whether it is an 
animal or man or bird that takes shelter under a Vaisnavite, 
that is, a devotce of God, it goes to the supreme place 
along witi that devotee! Conversely, those who are 
treading the wrong path, hate Visnu and speak ill of the 
Vaisnavite Agamas are not fit for companionship The devo- 
tion which isalready had would get destroyed in their 
company.!!4 


Atonement for thc offences committed could be casily 
carried out. Addressing God as Vasudeva, Jagannatha, and 
other names, one could become freed from the adverse 
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effects of patricide and of having killed the cow.!!5 One 
who steals the bulbous roots and vegetables belonging to 
others could expiate by building 4 temple for God with a 
garden of flowers attached to it.!!* 


The Bhaktisūtras and the Dharmasástra texts thus deal 
respectively with the path of the devotion and the lifea 
devotee s30uld lead for obtaining the reward of his devoted 
life. Unlike the former, the Dharmasāstra texts have no 
primary coacern with the act of devotion, but upholding as 
they do the Vedic theism, they incidentally deal with the 
topic of the worship of the deity. The general aspect of 
devotion to God (deva) which marked the earlier texts, 
became developed in the later periods into the cult of Visnu 
and Siva, the former aligning itself with the Vissupurana, 
Bhāgavata and other works on Vaisņavism. 


M4. ibid., 1: 120. 
115. Satatapa Smrti. V: 2A. 
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CHAPTER VII 


VISNU CULT IN ANCIENT TAMIL LITERATURE 


The ancient classics of Tamil Literature, the majority 
of which so far available, are assigned to the pre-Christian 
periods, throw much light on the prevalence of and acquain- 
tance with the Vedic study and Vedic rites in ancient Tamil 
Nad.! The worship of Visnu receives a significant treatment 
in these works though these were not mainly intended to 
deal with religious matters, The contain references not 
only to the concept of the deity concerned but also to the 
cult of the temple worship aud the philosophica! and religious 
settings which formed the background of such worship? 
These works refer to the worship of Tirumal (Visnu),! Krsna 
and Baladeva 5 The verse in the Puranmünugu collection? 
(1000 p.c. to 300 a.D.) includes Krsnna and Baladeva, along 
with Siva and Subrahmanya, as the four controlling deities 
of the Universe. This irrefutable evidence that, among the 
ods commanding worship as Supreme Deities along with the 
Šaiva pair, is indeed of great significance. The theme 
Pūvainilai, as it is called in Purattinai Ilyal, aims at the 
identification of a ruling monarch with one of the principal 
deities of the Hindu pantheon viz., Brahma, Visnu and Siva." 
Loyalty to the patron had ever been an admirable trait of the 


1. PRN. 2.15: cf. Cankanülkalum and Vaitikamarkkamum, pp. 13, 
22 to 23. 
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Tamils from times immemorial and there are instances where 
the king is likened to God Verily the king is a protector of 
the people in the same way as Tirumāl or Mayon is the 
protector of the Universe, The Puranānūrų verse under 
reference is a fine illustration of the point. Krsna and 
Baladeva are referred to in one more place, where a Cola and 
a Pantiya are together praised as looking like these gods.’ 
One verse in Akanānūru (prior to. first century A.D.) refers to 
the story of Ràma? and another verse of the same work 
Kuravalkkuttu (rāsa dance) of Krsņa.!® The verse in Kalittokai 
(300 A.D.) mentions the victory of Krsna against the wrestlers 
and slaying of them.!! Apart from trese stray references, 
Paripātal (third century A.D ) contains six poems in descrip- 
tion of Visņu.'* These are intended to describe the character 
of Visnu asa deity, and have no more definite object of 
describing the BAggavata or any other cult as such, Even so, 
the description of Visnu as given in two poems? by one 
Katuvan Haeyinanar follows closely rather the description of 
Visnu as supreme in the Pāžcarātra texts and the Nārāpaņiya 
of the Mahābhārata as weil. Another poem of the same 
work by onc llamperuvalutiyar!! makes a special mention of 
Krsna and Baludeva as the deities installed in Tirumaliruzcolai. 
This fact could be confirmed beyond doubt by references in 
the ancient Tamil Grammar To/kappiyam (fourth century B.C.) 
where it is stated that the presiding deity at Mullai (pastoral) 
tract is Afayon (Tirumal) and it is sienificant that He is 
mentioned irst in the sutra.!5 lt has already been pointed 
out that the king has been compared with Tiruma!. The 
ethical literary work Tirukkural (first century B.C.) contains 
two references of this deity.!? 
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In Cilapatikāram, an epic belonging to a slightly later 
period (second century a.D.) there are a number of 
references to the temples to Krgna and Baladeva in the Cola 
capital Kavirippumpattinam and the Pantiya capital 
Maturai alike.!? One of the early shrines in the far south is 
Tirumáliruficolai!'* which finds mention in Cilapparikaram 
along with Tiruvarankam!? and Tiruppati2® as places 
peculiarly holy to Visnu. In times later than these there are not 
merely undoubted references, but elaborate descriptions of 
devotion to the worship of Krsna and Baladeva. These 
references establish beyond doubt the prevalence of worship 
of Krsna and Baladeva all over the Tamil country. 


To come to details. Visnu is mentioned as the foremost 
among gods.?! He is often referred to as the pre-eminent 
deity spoken of in the Vedas, which reveal His greatness,23 
and make Him known. He is beyond the faculties of 
apprehension even for sages whose intellect is perfected by 
constant meditation. He is foremost not only among gods 
but also among the demons. He is thus neither the friend 
nor the foe of any onc. His impartial attitude is thus 
revealed towards the living beings.?$ 


Garuda is His vehicle? und his emblem marks His 
banner.28 The conch and the discus are His weapons 
adorning the left and right hands respectively. The former 


17. CLP. 1: 5, 1l. 169 to 173; ibid., 2: 14, 11. 7 to 10. 
18.  ibid., 2: 11, 1. 91. 

19. ibid., 2: 11, 11. 35 to 40. 

20. ibid., 2: 11, II. 41 to S1. 

21. PRP. 13. 11.1 to 13. 

22. ibid,1. 1.13; 2. 1. 57; Il. 12 to 27. 
33. PRP. 1.1. 65. 

24. NRR. Invocatory verse. 

25 PRP. 3. 11. 46 to 52. 

26. ibid., 3. M. 54 to 58. 

27.  CLP.2. 17: 28: PRP. 3. 1. 60. 


28 PRP. 1. 1. 11; 2. 1. 60; 4. 11. 36 to 48; 13. 11. 38-39; PRN. 56.1. 6; 
58.1. 14. 
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when blown by Him causes horror to all His foes.? He is 
ever wearing a garland cf ruļaci5% He reclines ona couch 
of Ádisesa?! and is to be found generally in the milky 
ocean.? Laksmī dwells in the chest of Him?? who is Her 
husband.3* The precious stone? Kaustubha adorns His chest. 
His garment is golden in colour.5 These are the marks 
distinctively belonging to Him and serve to distinguish Him 
from other deities. These also show that He has a divine and 
auspicious form which could not be described correctly.?? but 
on that account. He is not left undescribed by people. They 
describe Him in expressions which are poor and inadequate and 
do not have actual relevance to Him.'$ For instance, though 
Krsna, the Lord. is conceived of as having two arms, He is 


in reality having innumerable arms.?? Here lies His unfatho- 
mable grandeur. The cevotees request Him not to ignore 


their description and prayers, but to accept them and bless 
them, not minding their littleness.4° 


He is Himself the sacrifice that is performed and is also 
Himself dharma (righteousness). He is the embodiment of 
krpā. He is the rectifier of those who ar: incapable of tread- 
ing the right path. He is the pain of those who are opposed 
to His ways. He is the moon and the sun; He is Siva, the god 
of destruction; He is Brahma, the god of creation; in fact He 
is Himself the very destruction and creation. He is Himself 
the cloud, akasa, earth and the Himalayas.‘! It is because 


29.  ibid., 2. 11. 36 to 40. 
30. ibid., 13. 11.60. 

31. ibid., 1. l1. 1, 2. 

32. ibid., 13. 11. 26 to 29. 
34. ibid., 3.1. 3). 

M. ibid., 3.1. 90. 

35.  ibid., 1.1.9 

36. CLP. 2. 11.1. 50; PRP. 1: 11. 10, 56; 3: 1. 88; 13: 11. 1-2. 
37. PRP. 13. Il. 46 to 49. 
38.  ibid., 4. 11. 1 to 5. 
39. ibid., 3. 11. 35 to 45. 
40.  ibid., 1. 11. 33 to 36. 
41. ibid., 1.11. 37 to 48. 
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that He is everything that he becomes indescribable. There is 
nothing outside Him which could be brought in for purposes 
of drawing similarity or contrast toit from Him. Naturally 
He is equal to Himself.* 


AM the worlds lose their stability and energy day by day 
and after aeons, become reduced to a stage when their existence 
could not be made out. The sun and the moon elso become 
extinct by then.43 Many acons pass by. After a long time, 
matter emerges and from it are produced, in the order, akasa, 
air, fire and water the succeeding one emerging from the 
antecedent. Aeons roll by and after a long long period earth 
is evolved, from the water. The water is then so staggering 
that the earth is on the point of getting fully submerged there. 
Visnu takes the form of the boar then and keeps the earth 
secure, This is one of the countless sports of Visnu. Vigņu 
is said to have married the earth known as Bhüdevl. It is 
humorously remarked here by the poet that His marriage cannot 
be reconciled since H:s consort Laksmi is ever pres»nt in His 
chest. 44 


The five elements, the sun, the moon znd the sacrificer, 
the five planets which are other than the sun and the moon, the 
the demons, the twelve Adityas, the eight Vasus, the eleven 
Rudras, the twin Asvins, Yama and his servants, and the 
twenty one worlds together with the beings inhabiting them 
arise from Visnu and grow in Him. This is the truth which is 
revealed from the Vedas.45 All these represent Him. 
Symbolically, the vast earth represents His feet, the sea His 
garment, the sky His body, the directions His arms and the 
sun and the moon His eyes.^? The depiction of the sky as His 
body receives suport from the Taittiriya Upanisad.*! This 


42. ibid, 1. 11. 50 to 53. 

43. ibid., 2. 11. 1 to 4. 

44. ibid., 2. 11. 28 to 35. 

45. ibid., 3. 11. 4 to 14. 

46. NRR. invocatory verse. This description is also given in more or 


less similar expressions by Saükarücürya in a $/oka contained in his 
Bhāsya on the Visn:-saharsranámam. 


47.. Tatt. Up. 1. 6: 14. 
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must be the reason for taking the Lord to be blue in colour. 
In a way, this description of the Lord may be treated as lend- 
ing support to the relation of self and body as existing between 
Visnu and the world of animate and inanimate beings. In 
fact, He forms the inner essence of every thing.?? 


He is the father of Brahma^* whom He had created for 
looking after the subsequent creation. As He isthe substance 
itself and its inner. He is not living in it nor is there a place 
beside Him for others to live in.5! He is the only Lord who 
safeguards the twentv one worlds in three parts under the umb- 
rella of His gracc. dharma being its handle. The twenty-five 
realities (tatrvas) serve the purpose of realizing Him through 
them,*? He is the protector of all; the discus adorns His right 
hard* in order that He could use it against those who violate 
His law. He measured the entire region to wrest it from the 
demon and saved it from deluge taking the form of a boar.55 
He took the form of the swan and saved the earth, with out- 
stretched wings from the torrential rain of deluge.?^9 His 
ability to vanquish the foes and His brilliance ace found in the 
sun, His sympathy and splendour in the moon, His tenderness 
and liberality in the cloud, His powers of sustenance and 
patience in the earth, His fragrance and effulgence in flowers, 
His exterior appearance and vastness in the sea, His form and 
voice in the ākāsa and His divine descent and disappearance 
in the air. All these owe their origin to Him, and exist, as it 
were, away from Him, but really sustained by Him.57 


The substance of the teaching of the Vedas is that the 
Lord's complexion is akin to that of sapphire; His eyes 


48. PRP. 1. 1]. 6, 7. 
49.  ibid., 3. 11. 63 to 68. 
50. ibid., 3. ]1. 13, 14. 
51.  ibid., 3. 11. 69, 70. 
52. ibid., 3.11. 73 to 76. 
53. ibid., 3. 11. 77 to 80. 
54. ibid., 1. 11. 52, 53. 
55. ibid., 3. ll. 19 to 25. 
56. ibid., 3. Il. 25 and 26. 
57. ibid., 4. 11. 25 to 35. 


vn] VISNU CULT IN ANCIENT TAMIL LITERATURE 145 


resemble the lotuses; His words never fail in their import just 
as a particular day would not but come off; His patience is 
like that of the earth; His grace reaches one and all without 
any partiality as the cloud impregnated with water. The 
utterances of the Vedas, oblations, performance of the sacred 
rites and the sacred fires are God Himself.*? 


The four vyuhas of the Paricaratra school were known 
to the poets of the ancient Tamil literature. Vasudeva is held 
to be dark in complexion having red eyes, Sankarsana to be 
white with black eyes, Pradyumna to be red and Aniruddha 
green. The popularity of the Pa#caratra cult during the 
centuries before the birth of Christ is attested by a reference 
to the temple of Krsna and Baladeva already cited above, 


Among the divine descents of Visnu those of Ktrma,®? 
Varaha, Narasimha,$! Vamana, Balarama and Krsna are 
treated While those of Kürma, Narasimha and Rama® are 
dealt with in the brief references, those of Varāha® and 
Vāmanaf? get special attention, but Krsna's descent has more 
and detailed treatmeni. Visnu’s greatness as the saviour of 
mankind received attention in the descents as Varaha and 
Vamana. Balarama is often associated with Krsna. 


Krsna is mentioned as the tender child of Yacotai.® 
His playing on the flute was rapturous and fascinated the 
gopis.6$ He is said to play on Viņā also," Some of the deeds 
of Krsna are said to be mysterious and are stated to be incom- 
prehensible. The Lord who could use the snake Vasuki as the 


58. ibid., 2.11. 52 to 68. 
59.  ibid., 3.11. 81, 82. 
60. CLP. 2.12.1: 58. 

61 — PRP.4. 1I. 11 to2l. 
62. AKN. 70; PRN. 378; MNM. 17. ll. 9 to 14; ibid., S. 1. 37. 
&3. PRP. 2. l. 16; 3. 1. 24; 13. 1. 36. 

64. CLP. 2. 17. 11. 34, 35; 1. 6. 1. 55. 

65. ibid., 2. 16. I1. 45, 46. 

66. ibid., 2. 7. 1. 2; ibid. 2. 17. 11, 18, 19, 

67. PRP. 3. 1. 86. 
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rope for churning the milky ocean, became Himself (it to be 
bound by Yacētai with a rope.'* Visnu was not hungry, but 
dcvoured the world. However, He ate the butter with avidity 
through severe hunger. He used His feet to measure the 
entire world. but had to use it in greater frequency when He 
went to the city of Kauravas as a messenger of tlie Pandvas.% 
These show that He being mayor? and māyavan?! could 
introduce mysterious activities in His own deeds. There are 
references to incidents like taking away the garments of the 
gopis,” driving the chariot of Arjuna, killing the demon 
Vatca?4 and hiding the sun with the discus.75 


Krsna married Nila, the daughter of Kumbha, the 
brother of Yacotai?* Tamil literature has introduced a new 
person Nappinnai by name?" and made her play a prominent 
role in the life of Krsna. She takes the place of Nila in these 
classics. Krsna and Balarama had many exploits in the Gokula 
during which they stood one on each side of Nappiunai and 
danced. They changed their positions and danced again. 
Narada is said to have written the work Narada-síksa treating 
the tāla according to which they danced.7$ When Krsna was 
sporting in the waters of Yamuna with the gopis, He took out 
the bracelet from one of them and made them feel discom- 
fort. Krsna is stated to have danced whenever there was 
some activity in which He engaged Himself. His dance is 
known as Alliyam when He broke the tusk of the elephant 


68. CLP. 2. 17.132. 

69. ibid , 2. 17.11 32, 33, 34. 
70. PRP. 15. 1. 33. 

71. CLP. 2. 17.11 14, 15, 27,28. 
72. ibid., 2. 17.1. 23. 

73.  ibid., 2. 17.1 34. 

74.  CLP.2. 17.119. 

75. ibid., 2. 17.1. 26. 

76. cf Gar. P. Uttarakhand», ch, 19. 
77. CLP. 2. 17.1114, 15, 16, 24. 
78 ibid., 2. 17.11 25, 26. 

79. ibid., 2. 17 11 23, 24. 
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Kuvalayapida.*° He played Kutakkūttu dance when He went 
to fight with Bapa.*! 


Balarama is considered to be one of the avatdras of 
Visnu and He is quite often treated as having the same status 
like that of Krsna.5*? He is described to have had the emblem 
of the elephant in his flag and a single ear-ornament. The 
paradox in the case of Krsna and Balarame is that Krsna is 
held to be the younger brother of Balarama, But He is very 
ancient and much older. Really He is in between the ancient 
and the modern. The only way of knowing Him is through 
the Vedas?* The paradox that arises here proves only that 
He is the essence of every thing® and so. He could present 
Himself anywhere, at any time and in any form He chooses. 


Among the arca forms, the deities at Tirumalai, Tiruva- 
raūkam, Tirumaliruscolai and Tiruvanantapuram (Trivan- 
drum) are referred to and treated. Tiruvarankam (Sri Rangam) 
is the holy place on the island created by the branching of the 
river Kaviri. The deity there is reclining on the serpent 
couch.:  Tirumalai which marks the northern limit of the 
Tamil country is the hill of Visnu,8? abounding in many 
streams. The deity in the temple on thc hills is Visnu the 
ornaments on whose person are referred to as dazzling in 
appearance. The sun and the moon are described as the 
discus and conch of the Lord. The Lord appears like a blue 
cloud with sun and moon shining on each side, lightning play- 
ing the part of a new garment. He is in the standing 
posture.58 Visnu lies on the serpent couch in Tiruvananta- 


80. ibid., 1. 6. ll. 46 to 48. 
81. ibid., 1. 6. IL 54, 55. 
82.  PRP.1. 11. 3 to 5. 

83. ibid., 1 I. 5. 

84. ibid., 2. 1l. 20 to 27. 
35. ibid., 2. 1. 20. Vidc Parimelajakar’s commentary on this line. 
86. CLP. 1. IO. Il. 156; 2. 11. 1, 6; ibid. 1l. 35 to 40. 

37. ibid., 1. 6. 1. 30; 1. 8. 11. 1, 2; 2. 11. 1. 41. 

88. ibid., 2. 11. 11. 41 to 52. 
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puram,*? which is also known Atakamatam. The Lord takes 
His abode anywhere. He chooses beneath the banyan or 
katampa tree or in the island formed between the two branches 
ofa river. He may choosc the hill or the form of any other 
deity. He is present every where to carry out the wishes. of 
His devotees and to keep them in carrying out their duties.?? 


There are several hills which defy description for 
ordinary persons, but were studied and described by eminent 
poeis in their works. Only some among them are useful to 
people who are provided by them with gold, gems. wood and 
others. Only a few among these have become the lucky 
abodes chosen by the deities themselves. One among them is 
Tirumáliruncolai which has been chosen as the dwelling place 
by Krsna and Baladeva.?! This place is beautified by the flow 
of the river Cilamparu.?? The groves there are ever green 
and cool. The references which are made to temples in other 
places point to the existence of shrines for Krsna and Balarama 
for whom the flags had the emblems of Garuda and Plough 
respectively.93 The latter is said to have had the palmyra 
emblem in the flag.** The Paripata! mentions a temple for 
Visnu very near to Maturai.? The place which is also called 
Kuļavāy has also a temple for Ādišes1.*6 The place is also 
known as Iruntaiyur?? which is identified by Prof. M. Raghava 
Ayyengar to be the temple of Kutalalakar in Maturai.?? 


The temple of Lord Varadaraja at Kāīci is located in a 
part of the town known as Tiruvattiyur. The Cankam period 
is known to have been mostly related to the places in and 


89. ibid., 3. 26. 1. 62; 3. 30. 1. 51. 

90. PRP. 4. 11. 66 to 73. 

91.  ibid., 15. I]. 1 to 14.. 

92.  ibid., 15. 11. 21 to 23. 

93. — CLP. 1. 5. 11. 171, 172; 2. 14. 11. 8, 9. 
94. KLT. 104, II. 7, 8; PRP. 2.1. 22. 

95. | Paripātal Tirattu. 1.1. 1to 6. 

96. ibid., 1. 11. 60 to 64. 

97. ibid., 1. 1. 5. 

98. Ardyccittokuti, pp. 241 to 244. 
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around Maturai and so the temple in Alakarmalai gets great 
significance in treatment. Sri Rangam and Tirumalai were 
too well known far and wide through the Tamil region. Tiru- 
vanantapuram which is now in Kerala formed part of the 
Tamil country and hence found a place for reference in these 
works. Peruntevanar who composed Mahabharatam in Tamil. 
mentions Tiruvenkatam, Tirumaliruncolai, Tiruvarankam and 
Tiruvattiyur as the four places whose names when uttered by 
the peopie would relieve them of their sufferings.?? The 
non-mention of Kanci in the early Tamil classics may be 
due to ths non-representation of the poets from Tontai- 
mantalam in the Cankam period or the loss of ihe poems 
containing references to Kaci. This is, of course, a negative 
evidence which could not be pressed too much in the context. 


The worship of Visnu is frequently recommended, !90 
Final release from worldly bondage could not be got except 
by worshipping the Lord.!?! Devotion to the Lord is to be 
preferred even to the correct knowledge that one can get 
about Visņu and His nature.!? Worship shall be done only 
at His feet !?3 One shall wish for the enduring security which 
the feet of ihe Lord give.!d4 The head of the devotee shall be 
bent before and near His feet. A devotee shall do this with 
his relatives also.!95 No one would refrain from worshipping 
Visņu's feet. which are the source of everything and wbiclr are 
capable of cutting the chain of birth and rebirth.!96 

The Lord is ever present in the hearts of His devotees. 
He is ever cherished by them.!9% Yet, they do not know Him 


‘ 


99. ibid., p. 274. 

100. PRP. 2. 1. 5 to 19. 
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102. ibid., 1. 11.33, 34, 
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correctly who is exquisitely described in the Upanisads às 
having the highest qualities and accomplishments.!9$ The 
devotees of God shall seck Him for refuge. They could offer 
their worship to the place of God from a distance if they are 
unable to reach thc place! and shall, if it is practicable live 
too near the temple.!!? They shall offer their prayers to Him 
bv addressing Him as Ke$ava!!! and Narayanpa.!!? Even the 
gods praise Him as the ancient people did!. A devotee shall 
be free from self-couceit. Once Garuda felt proud that 
because of him Visnu was able to conquer the demons. At 
this, he was hurled down by the Lord into the nether regions 
where he had to remain for long and pray for Lord's mercy 
which was at last granted enabling him to continue as the 
Lord's vehicle. This incident, which is touched in the Sama 
Veda, shows that Visnu is the greatest among the gods and 
that Garuda had to seek the grace only of Visņu.!!t The 
ardent devotee feels that he has become fortunate to share the 
love of God along with others mainly owing to the good deeds 
done by him in the previous births.'!$ The ideal yearning of 
a devotee of Visnu is brought to light by describing that the 
devotee would not feel happy unless he gets the vision of the 
Lord and serve Him. The ears shall be taken to have served 
the purpose of their existence by listening to the reputed 
exploits of Visnu who measured the enfire universe in two 
steps and who went to ihe forest as Rama along with His 
younger brother Laksmana. The eyes fail to be lucky if they 
do not behold Him, His hands, feet and mouth. The eyes 
should keep cast on Him without even a wink. The only act 
for the tongue shall be to praise Him Who went to the Kauravas 
as the messenger of the Pandavas. Visnu is here identified 
with Vamana, Rama, and Krsna in these contexts.!!$ 


108. ibid., 4. 1I. 57 to 65. 
109, ibid., 15. 1. 35. 

110. ibid., 15, 11. 64 to 66. 
111. ibid., 3. 1. 31. ‘ 
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114. ibid , 3. 11. 59 to 62. 
HS. ibid., 13. 11. 61 to 64. 
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The Tamil classics contain many anecdotes and descrip- 
tions of the stories of the Ramayana, Mahābhārata, and 
Bhagavata which could not be traced to the Sanskrit sources. 
There could have existed certain versions not properly recorded 
but for the first time finding room in the Tamil texts. Three 
of them which relate to the life of Krsna deserve mention here, 
while others which are of minor interest could be explained 
while commenting on the relevant portions of the compositions 
of the Ālvārs. The three!'? are the introduction of 
Nappinnai,!!? the consort of Krsna in Gokulam, Krsna’s 
breaking down of the Kurunta tree while taking away the 
robes of the gopa maidens who were taking their bath in the 
Yamuni,!? and His Kufakkuttu.!70 


The cult of Visnu, as found trested and referred to in 
the ancient classical Tamil literature could have come into 
being in the Tamil country as a result of the influence of the 
religious doctrines which are recorded in the Sanskrit works, 
Yet, the development and treatment of this cult have been 
indigenous and exerted profound influence on the unique 
growth of the cult which is marked by the erection of temples 
most of which are found only in regions where the Tamil 
language is spoken. It is not therefore a surprise if the princi- 
ples of the cult of Visnu as these are tivated in tbese classics 
had given impetus to the rise of the religious poetry at the 
hands of the Āļvārs. 


117. Vide. Appendix TI. 
118. CLP. 2. 17. 11. 16, 28. 
119, ibid., 2. 17, 1. 21; AKN. 59 and old commentary. 
120. ihid., 1. €. I1. 54, 55. 


CHAPTER vili 
TENETS OF VAISNAVISM 


The literary sources confirmed by thc epigraphical 
evidences, which have been cited in the previous chapters, 
lead to the conclusion that Vaisnavism is a faith of the hoary 
‘past the origin of which could be traced to the Vedic texts. It 
is also found from these evidences that before the period of 
the Alvars, there grew up certain tenets which were peculiarly 
Vaisnavite in character, preached and practised hy many a 

us i. Pious soul. These doctrines do not get a systematic trealment 
NX ye in these source books but the they have left an indelible and deep 
woes impression on the Alvars, The Alvars its attached greater impor- 
M v tance to the path of devotion than 10 10 the other doctrines. It 
Cox xO ets only after the period of Nāthamuni that these tenets got 
„ed formulated into a coordinated whole and were given a syste- 
we "S matic exposition. 4 


PN 

The earliest(dogmatic exposition of the religion charac- 
terized by devotion centres on the worship of Visnu and so it 
R "takes the name of Vaigņavism. The cult has had a long 
TE pe „ history, going back to very remote times, The deity of this 
re , cult beārs also the sectarian names Vāsudeva-Krsņa, Narayana 
y and Krsna G. pala. These names indicate the four main 

NES AN streams which mingl 
NC 3 gled into one through a period of several 


— 
x centuries to form the so-called seligion Vaisnavism. 
a pe FINA 
ae ver DUM OM AID ee m 


wr Bhagavad lā represents Vasudeva as identical 
with Krsna. Vasudeva is identified with the Gol Visnu as 
well as the Supreme Spirit, as a scion of Vrsni family. The 
Mahabhasya (on Panini gives the forms Vasudeva. 
Baladeva and Aniruddha as derivatives from Vrsni names, 
meaning the sons of Vasudeva, Baladeva and Aniruddha 
respectively. The names of the five Vrsni heroes referred to 


1. Astadhyayi, 4. |: 114. 


vin | TENBTS OF VAISNAVISM 153 


inthe Mora (near Mathura) inscription of the first century 
A.D, are given in the Vāyu-purāņa as Sankarsana (son of 
Vasudeva by Rohini), Vasudeva (son of Vasudcva by Devaki), 
Pradyumna (son of Vasudeva by Rukmini}, Samba (son of 
Vasudeva by Jambavati (of non-Aryan origin) and Aniruddha 
(son of Pradyumna) all of whom are known to have been 
apotheosized and worshipped.- Again Patanjali (on 
Panini}? distinctly states that the word ‘vésudeva’ contained 
in the Sutra is the name of the “worshipful’’ i.e., one who is 
pre-eminently worshipful i.e., God. Therefore the worship 
of Vasudeva must be regarded as old as Pánini's grammar 
(800 sB c.).* 


The Mahabharata und the Puranas usually identify 
Vāsudeva-Krsna of the Sattvata family with the highest god, 
and represent him as the founder of the religion characterized 
by devotion. This religion is called thc Bhagavata, Sāttvata 
or Vaisnava Dharma. In the Bha@gavata-purana the 
highest is stated to have been called Bhagavat and Vasudeva 
by the Sattvata people; and the Sanriparvan* of the Maha- 
bhārata states, apparenily in reference to the Gitz that 
Sattvata or Bhagavata Dharma was taught first by Vā:udeva- 
Krsna to Arjuna. 


That Krsna with the name Vasudeva was held in special 
veneration is evident from the records of Megasthenes and 
Mathura inscription. There is a reference regarding the 
worshippers of Vasudeva and Baladeva (Sankarsana) in a 
passage of the Buddhistic canonical literature called Maha- 
niddesa and Cullaniddesa (first century) which mentions, among 
others, the worshippers of certain deities includiug elephant, 
horse, cow, dog, crow etc.? These evidences make clear that 


2. cf. Proceedings of the Indian History Congress 1944, pp. 82 ff. 

3. Astadhyvayl, 4. 3: 98. 

4. cf. Hopkins, E. W: Great. Epic of India, p. 391: Macdonell, A.A : 
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7. Vaisnavism, Saivism and Minor Religious Systems, p. 5. 


154 RELIGION AND PHILOSOPHY OF NALAYIRAM [ CHAPTER 


tlie worship of Krsna as Vasudeva was in vogue many centuries 
before the birth of Christ. The worship of Baladeva or 
Balarama who is mentioned with Krsna was also prevalent 
then and it appears that it went out of practice or lost its 
hold on people after the beginning of the Christian era. 
His worship* is understandable and is justified on account of 
His place in the list of divine descents of Visnu, 


Tbe Mahabharata and the Purdgas usually explain 
the name Vasudeva as the ‘son of Vasudeva.'? Prof. R.G. 
Bhandarkar draw. ‘ticntion'® to the commentaries on the 
Astádhyayi and the Ghota Játaka and suggests that Vasudeva 
is not a patronymic, but the proper name of the person, whose 
name Krsņi shows that he belonged to Karsszyana gotra which 
sprang from an ancient. sage named Krsna with whom 
Vasudeva of a Kegairiya family of the Kārsnāyaņa gotra 
was identified ata later date. The Chāndogya Upanisad 
mentions the sage Krsni-Devakiputra (i.e. Krsna son of 
Devakī) as a disciple of the rsi Ghora of the Angirasa 
family." Krsna is not called Vasudeva in this work. 
Vasudeva’s association with Sankarsana (Baladeva, son of 
Vasudeva by Rohini} in pre-Christian epigraphs as well as in 
certain passages ol the Mah@bhisya seems to support the epic 
and purāņic tradition that Krsna was connected with the 
Yādavu» and Pandavas It has also to be noted that the 
Chandogya Upanisud mentions Krsna’s mother as Devaki 
which was rather an uncommon name. Again the Angirasa 
family to which Upanisadic Krsna's teacher Ghora belonged, 
was intimately related to the Bhojas who were like Vrsņis, a 
sect of the Yadava clan. Some of the doctrines enunciaterd 
in the Gis@ can be traced in the lessons received by Krsna- 
Devakiputra from Ghore Āngirasa according to the Chāndogya 
Upanisad Consequently it is believed that what he learnt 
from Ghora was what Krsna also taught. His teaching was 


8. It is treated in the Kriyadhikara 1) : 99 to 107. 

9. MBh. Uddyoga 70: 3; ibid . Sünei 341 : 41. 

10.  Vaisnavism, Saivism and Minor Religious Systems, p. 10. ff. 

11. Ch. Up.3.17:6. 

12 ibid.,3.17:4, 6,7. cf. Bh. 6,0: 27.16: I to 3,8: Sand 10; 4: 1 f, 
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singularly successful, for he became the centre of a theistic 
movement, which in the course of time began to worship him 
along with his friend Arjuna. 


In the Mahabharata? the Supreme Spirit is addressed 
by Brahma as Nàrayana!^ and Visnu!* and is identified with 
Vasudeva.'© The purport seems to be that in a former age 
the Supreme Spirit Vasudeva created Sankarsana, procreated 
his son Pradyumna and through him Aniruddha who himself 
is Vignu and also created Brahma in the former age and in the 
present occasion to request him again to be born in the Yadu 
racc as Vasudeva dividing himself into four parts ss on the 
previous occasion. Thus Vasudeva’ was the name of the 
teacher of the religion of bhakti and there appears to be an 
implication here that he existed with the other three ina 
previous age. In the Anugitā portion of the Asvamédhika- 
parva" an accidental meeting of Krspa and a sage of the 
name Uttanka of Bhrgu race takes place on the former's 
return from Dvaraka. The result of the war is given in detail 
by Krsņa to the sage. At the request of Uttanka Krsņa shows 
him His universal form. The form was the same as, or similar 
to, that which was shown to Arjuna according to the 
Bhagavad-girā; but itis here called the Vaisnava form which 
name does not occur in the Gig. The identity of Vasudeva- 
Krsna with Visnu is proved by this to have become an esta- 
blished fact. In the Sāndiparva!? ugain, it is seen that 
Yudhisthira while addressing Krsna identifies Him with Visnu. 
In the epic period, Visnu is regarded 4s the Supreme Spirit, 
but the names of Narayana and Vasudeva-Krsna apparently 
occur in greater frequency and are more prominent. 


The facts which are known from literary sources are 
supported by epigraphical evidences such as the Besnagar (old 


13. MBh. Bhisma 65: 54, 56. 

14. ibid., ibid., 65: 50. 

15. ibid., ibid., 65: 63. 

16. ibid., ibid.. 65: 47, 69, - 
17. MBh. Afvamedhika, ch. 53 to 55. 

18, ibid., Šūnti;. ch. 43. 
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Gwalior state) inscription (180 n c )!5 and another inscription 
of the same place referring to the erection of Garuda column 
for the temple of che Bhagavat. The previous inscription is 
significant for the fact that Garuda, a bird sacred to Visnu, 
is here associated with Vasudeva and the inscription adds that 
‘three immortal steps ..when practised lead to heaven...self- 
control, charity and diligence’? — which seem very much like 
an effort to moralise the three strides associated with Visnu. 
At any rate, this inscription clearly shows that Vasudeva- 
Krsna was fully identified with Visnu. A refer:nce has come 
to notice recently in a Mathura inscription (first quarter of 
the first century) recording the erection of a gateway, a terrace 
and a devakula at the mahasthana of Vasudeva proving 
worship of Vasudeva in that locality.?! Vasudeva is not 
called Krsna in the early Indian inscriptions; but the use of 
Krsna, as another name of Vasudeva, in works like the 
Mahābhārata, especialiy in the Git2 belonging to its early 
stratum, Patanjali’s Mahabhasya, and the Ghats Jataka is 
probably pre-Christian?* Again the Chinna (Krsna District, 
Andhra) inscription? of Yajiia-Satakarni (last quarter of 
the second century) begins with an adoration to Vasudeva 
alone and indicates the progress of Bhagavatism in the 
South. 


The identification of Vasudeva-Krsna with Visnu leads 
to the second current which ilowed into the making of 
Vaisnavism. Visnu is a Vedic god and therefore He is 
much more ancient than Vasudeva Krsna. In the Brahmanas?* 
He is spoken of as the highest god and came to be considered 
by the worshippers of Vasudeva- Krsna to bz the same as their 
“God of gods” especially because of some winsome qualities 
in Visnu’s character, such as the quality of helpfulness which 
was extended to Indra and came to be treated as admitting 


19. Epigraphia Indica. Vol. X. Inscription No. 669. 

20. Dr. Barnett's translation, Hindu Gods and Heroes, p. 88. 
21. The Chitural Heritage of India, Vol. TV, p. 116. 

22. cf, Bhàg. P. 9. 9: 49. 

23. The Cultural Heritage of India, Vol. IV, p. 118. 

24. cf. Ait Br 1,1; Sat. Br. 14. tet. 
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extention to mankind. He is accordingly said to have thrice 
traversed the earthly spaces for man in distress?5 and in 
order to'bestow it on man for a dwelling." He is also spoken 
ofa protector of embryos.?? In the Brahmayas™* he is said 
to have assumed the form of a dwarf in order to gain dominion 
over the earth for the gods. Inthe Mahābhārata numerous 
stories are told of Visnu's acis of grace and helpfulness, his 
assuming various descenis in order to aid gods and men in 
distress! It is not surprising therefore that this God of 
helpfulness was gradually appropriated by the followers of 
Vasudeva-Krsna. 


In the period of Br&hmanas,?? if not earlier, Visnu 
was regarded by some as the Spirit of the Sun, and he has that 
characteristic in the Giza.29 When Visņu was regarded as the 
Sun, it would be natural for the spiritual descendants of 
Ghoia Angirasa, a priest of the Sun, to worship him as their 
god. - Consequently that Vasudeva-Krsna cult was a sect 
which grew up within Visnu- Worship, and when it drifted its 
leader Vásudeva-Krsna identified him with the god whose 
worship he had preached. Again in the same period Visņu 
was very definitely identified with the sacrifice}! thus again 
showing the close affinity between the Visņu-cult and the 
Vásudeva-cult. If they were two, it is not surprising, 
therefore, that before long they became one. In the Anugita 
the identification of Vasudeva?? with Vispu is complete, for 
the name most often used in the Anugītā for the Deity is 
Visnu. 


25. RV.6.49:13. 

26. ibid., 7. 100:4; 6. 69: 5 and 6. 

27. ibid.. 7. 36:9. 

28. Sat. Br. 1.2: 5. 

29. cf. thestory about Áditya (sun) being Visnu's head. Sat. Br. 14. 
1: 1 and 10. Visnu is mentioned along with the Adityas (Vide A.V. 
1l. 6:2) but never in the Rg. Veda. 

30. Bh. G. 10: 21; 11 : 30. 

M. Sat. Br. 14. 1: Land 1 ff; also 1. 2: 5 and ff. cf. Bh. G. 8:4. 

32. cf. MBh. BhIsma 65: 47, 63, 69: and ibid., Agva, 16: 2 to 13. 
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The third element which contributed to the development 
of Vaisnavism is the worship of Narayana. The word 
'maráyaga' means ‘the resting place or goal of Nara or a 
collection of Nāras. There is a tradition which connects 
Narayana with primeval waters. According to another 
tradition, Brahma sprang from the !otus in the navel of 
Narayana or Visnu * There is a reference in the Vayu- 
purāņašē to Narayana being represented as prior la matter 
in an undeveloped form (avyakta) and from this form sprang 
the mundane egg, from which arose Brahma. All these 
traditions seem to have been based onthe account to be found 
in the Vedas.? So Narayana, is the resting place or goal 
to men and gods. He is therefore a different person prior to 
Brahma and to the Svayambhu of Manu; he is not a historical 


or mythological individual. He is another person with cosmic 
character. 


There is a reference in the Satapatha Brāhmana** to a 
Purusa Nārāyana who is stated to have thrice offered sacrifice 
atthe instance of Prajāpati. Narayana is, however, not 
identified here with Visru or any of the Adityas. In another 
place of the same work? Purusa-Narayana is mentioned to 
have performed the Pāftcarātra sacrifice and attained a 
supreme position above all beings. The earliest evidence in 
favour of thc identification of Nár&yana with Visņu is proba- 
bly to be traced in the Baudhayana Dharmasutra (fifth century 
B,C;)).! The Taittiriya-Aragyaka contains a passage?! in 
which Narayana, Vasudeva and Visnu are regarded as one and 
the same deity. Here Narayana is also called Hari and ‘the 
eternal Deity, the Supreme and Lord’ and He is described 


33. MBh. Anušāsana 186: 7; ibid., Uddyoga 69: 10. 
34. Manu. l. 10; cf. Samūrtarcanūdhikāra 1: 7. 

35. M.Bh, Vana 3. 12: 34 and ibid., Santi. 349: 18. 
36. Vay. P. 6. 78. 

37. R.V. 10.82: 5 and 6. 

38. Sat. Br. 12. 3: 4. 

59. ibid,13:6:1. 

40. B.D.S.2.9:10. 

4|. Titt. Ar. 10: 11. 
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with all the attributes of the Supreme soul, which are usually 
lound mentioned in the Upanisads. Several passages of the 
Mahabharata support the identification of Vasudeva, Visnu 
and Narayana as found in the above passage 


In the Mahābhārata and Puranas, Narayana figures 
as the Supreme God, especially in connection with crcation. 
He is represented. mythologically, as lying on the body of a 
huge serpent in the ocean of milk. Here it is secn that the 
original conception of his connection with primeval waters is 
still being kept to Narayana thus making Him a worshippable 
deity. The same epic describes the heaven of this Narayana 
as the Svetadvipa or White Island.42 Certain gods are said to 
have gone there and seen Hari in the abode made of great 
gems, lying on the serpent couch with Laksmi sitting at His 
feet and attended by the sage Narada and other devotees.*? 
It is also stated that yogins and Kapilasāmkhyas who desire 
final deliverance (moksa) go to the White Island by reciting 
the prayer and praise composed by Bali. It is therefore 
evident that the island is the heavenly abode in which 
Narayana, sometimes spoken of as Hari, dwells. The place 
corresponds in a way to the Vaikuntha of Visnu. It was to 
this place of Narayana that Narada went and learnt from Him 
the mono-theistic religion of Vasudeva, There is, therefore, 
no need as Prof. R.G. Bhandarkar does to suppose that the 
White Island was a Christian country peopled by white 
races, 44 


In the epic period when the worship of Vasudcva 
sprang, he was identified with Nar&yapa. In the Vanaparvats 
there is a description of the conditions of things at the time 
of dissolution of the universe wherein it is stated that there 
was water every where and there was a body lying on couch 
on a branch of a banyan tree. The boy opened his mouth 


42. MBh. Saar. ch. 335. 

43. Kathüsaritságara- 54: 25 to 27. The prayer which is offered by 
Naravühanadaita mentions the six qualities of Visnu. ibid., 54: 31. 

44. Faisnavism, Satvism and Minor Religious Systems, p. 45. 

45. MBh. Vana. ch. 188, 189. 
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and swallowed Markandeya who roamed in the inside of his 
stomach and saw the whole universe and was struck with 
wonder. The boy then vomited him out, when he saw again 
the waters alone. When Markandeya questioned the boy 
about his identity. he replied : “Formerly I gave to the waters 
the name of Nara, and those were my resting place (ayasa), 
and thereforc I am Nàrayana" and in this strain he goes on to 
describe his greatness. The whole story is told by Markandeya 
to Yudhisthira. It appears that the.burden of the whole 
Narayaniya section is to cstablish this identity between 
Narayana and Vasudeva. 


According to another iraditionf$ there was another 
person, besides this Narayana, whe was always associated 
with Nara. They both went from the world of men to the 
world of Brahman and, being worshipped by the gods and the 
Gandharvas, existed only for the destruction of the demons. 
Indra was helped by Nara and Narayana in his struggle with 
the asuras. The concept of companionship between Nara 
and Nārāyana seems 10 be traceable to the Upanisadic idea 
of two birds dwelling in a tree, friends and associates of each 
other ^^ That one of those who is called the lord and the 
onlooker is in the present tradition Narayana and the other, 
who is engaged in eating the fruit of the tree, is Nara, The 
old idea was transferred to the new conception of Narayana 
as the abode of all men. Again in the opening section of the 
Nārāyaņiya, it is stated that Narayana, ihe eternal and 
Universal Soul was born as the son of Dharma in the quadruple 
form of Nara, Narayana, Hari and Krgna.^! The first two of 
these are stated to have practised austerities at Badarikasrama 
in the Himálayas.^ These four are represented as the sons 
of Dharma and had Ahimsa as their mother. This is perhaps 
to signify and support righteousness and non-slaughter of 
animals ns against the old Ceremonial of sacrificial rities and 
Killing of anima!s. According to certain passages of the 

t = —— —— 
46. Vaisnavism, Saivism and Minor Religious Systems, p. 45. 
47. Mun. Up.3. 1: 1; Sv. Up. 4: 6. (Quoted from R.Y. 1.164: 20). 
48. MBh. Santi 333: 16, 17. 
49. ibid., 334. 8. cf. Vam, P. ch. 6. 
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Mahābhārata, Nara and Narayana are called rgis, and 
this might have led to the conception of Narayana as the ysi 
or the composer of the Purusa-sūkita. These gods must have 
been very famous at the time when the epic was composed, 
since in the opening verse of its different parts obeisance is 
made to these two gads. Nara is identified with Arjuna and 
Narayana with Vāsudeva-Krsna.5! And thus the old tradition 
about the two gsis who were warriors at the same time was 
brought into a beautiful connection with the interlocators of 
the Bhagavad-gita by the fertile imagination und genius of 
the poet. 


While ideas connected with Visnu, Vasudeva and 
Narayana thus mingled together to form the religion of the 
Vaisnavites, there developed, before the beginning of thc 
Christian era, an entirely new element which speaks of 
Krsna as a cowherd, and dwells with great devotion on his 
birth, childhood, youth and sports and feats of great strength. 
There is no reference io this cowherd Krsna in the authorities 
so far cited. In the Harivamsa?? which is u supplement of 
Mahābhārata and in the Purāņas such as Vayu-purána? 
and Bhagavata - purāņa 5+ there are stories about Krsna's 
tender babvhood and wanton childhood, When these works 
were written. the legend about the cowherd Krsna must have 
already become current and his identification with Vasudeva- 
Krsna been effected. It may be presumed that stories 
regarding the early life of pastoral Krsna probably developed 
partly out of the Vedic legends about Visnu, called ‘gopa’ss 
in the Rg-Veda and ‘govinda’ and ‘damodara’ in the Baudhāyaņa 
Dharma-sitra*5. But there are other factors which appear to 
have contributed to the development of the mythology of the 
cowherd Krsna. The Yamuna region was possibly conspicuous 


50 ibid.. vara. 12. 46, 47; 30. |; ibid., Udyog. 49:19. 
51. ibid., Sabha. 66: 11. 

52. Harivamsa 2 : 20. 

53. Vay. P. 98: 100 to 102. 

54. Bhag. P.10; ch. 29. 


5S. R.V.1.22: 18; 10. 19: 4. 
56. B.D.S.2.9: 10. 
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for its cows as early as the age of Rg-Veda and a Vrsna (i,e., 
a member of the Frsni clan) named Gobala (lit. ‘one strong in 
the wealth of the cows’) is known from the Taittiriya 
Samhita? and Jaimintya Upanisad Brahmana®®. TL is thus 
probable that the Yādava-Sāttvata—Vrsnis of Mathura posses- 
sed large herds of cattle as did their western neighbours, the 
Matsyas. Most of the stories about Krsna’s early life appear, 
however, to have been principally due to his identification 
with certain gods worshipped by Abhlras and other allied 
peoples. 


The Mahabharata refers to Krsna as a cowherd?. The 
Gitá contains the address of ‘Govinda’ to Krsna® made by 
Arjuna  Krsna is referred to as Govinda as He found the 
earth (go) in the waters which He stirred.€! But Prof. R.G. 
Bhandarker says that the word ‘govinda’ isa later form of 
*govid' which in the Rg-Veda*? is used as an epithet of 
Indra in the sense of ‘the finder of the cows’; this epithet as 
another one Kesinisüdana^ which is also applicable to 
Indra, must have been transferred to Vāsudeva-Krsņa when 
he came to be looked upon as the chief god. The word ‘go’ 
in Sanskrit conveys more than one meaning.** Hence it is not 
improper to find the use of this word in some other sense 
as well. 


Kālidāsa mentions Vignu as appearing in the garb of 
cowherd (gopa).5 The exact date of this poet is yet to be 


57. Taitt. S. 3. 11. 9: 3. 

58. Jaim. Up. Br. 1. 6: 1. 

59. MBh. Sabha, ch. 41. 

60. Bh.G.1:32; 2:9. Here the word may be taken as Madhusüdana 
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61. MBh. Adi. 21: 22: 69:13. cf. ibid., Saati. 342: 70; 352: 5; Mats. 
P. 248 : 43, 44. 

62. R.V. 10. 103: Sand 6 (Indra). cf. R.V. 9.55: 3 where this is 
addressed to Soma. 

63. Bh.G. 18:1. 
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thunderbolt, cow, sight, arrow, direction, speech, earth and water. 
cf. Nirukta. 2: 6; 6: 2; 6: 20. 

65. Meghadūta 1:15. 
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settled. However, among the Indian scholars, the view has 
been gaining ground in fixing him in the first century B.C., a 
date which would prove that identification of Krsn with Visnu 
was an admitted fact. Even a few centuries earlier to 
Kalidasa, the epithets ‘Visnu’, ‘Narayana’ and ‘Vasudeva’ 
were used by Bhasa® in his dramas Dūravākyat? and 
Balacaritat? who is no other than Visnu in the garb of 
cowherd (gopāla).* Krsna is identificd with Vāmana also,” 
having the appellations Kesava, Hari, Bhagivan and Purusot- 
tama, all of which occur in the two dramas of Bhasa cited 
above. Bhasa refers to the Hallisa dance in which Krsna 
took part with the gopis. Harivamsa’? refers to this 
dance without mentioning the name.? The gopis sang and 
initiated the auctions of Krsna who is referred to asa boy 
of ten years old. Krsna is stated in the Bhagavata to 
have taken part in the rāsakrīdā Himself taking as many 
bodies of Krsna as there were gopis.75 


The foregoing pages show that long before the be 
ginning of the Christian era, Krsna was identified with Visnu, 
Narayana and Vasudeva. All these names came to denote 
Brahman represented by Visnu with Sri 76 Visnu possesses 
countless auspicious qualities and under the influence of the 
Pāficarātra Āgamas, six among these qualities were taken 
prominent note of as characterizing the Supreme Being. He 


66. Bhāsa is referred to by Kālidāsa in the Prologue to his M@/avi- 
. kāgnimitra. 

67. Bhāsanātakacakra. pp. 44! to 45h. 
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is the creator, preserver and destroyer. From Him arose 
Brahma, the creator of the world. He descended down to the 
world to rescue His devotees from sufferings. Special actions 
of cousecrations make God take His presence in idols and 
sālagrāmas in order that His devotees would be delighted by 
His presence. 


The sclf owes its existence in the world to the will of 
God. [t must realise its limitations and become aware of its 
abject dependence on His will which alone would save it from 
bondage. This requires the self to observe the rules of good 
conduct in order to please God. The self has to acquire the 
knowledge of its own nature and that of God. Duties which 
it has to discharge in accordance with the established rules of 
conduct are considered as Karma-yoga which includes the 
acts of service which it has to render to God. 


Devotion is the best course which the self could adopt 
to win God's grace. The yogic practices of meditation could 
be adopted. Those who find this course difficult for adoption 
could simply surrender themselves together with their belong- 
ings ta God, This does not imply a reference to the path of 
self-surrender which gets casual reference in these works. It 
is devotion to God that receives much attention as the means 
even for knowing the fattva and for doing one’s duties. The 
self is asked to surrender to Him its relatedness to the fruits 
of the deeds done by it. 


A devotee seeks to have personal experience of God. 
He is notin the least interested in the problems about the 
existence of God and the methods of approach to prove His 
existence, The experience that he gets is of mystical nature. 
It has full certitude and is ineffable. It is God that chooses 
the person to whom He reveals Himself. Study, intelligence 
and other attainments which the self could have to its credit 
are of no avail," Mystic cxperience, being of the nature of 
ravishing emotional intensity and of vivid intellectual illumi- 
nation?’ must be taken. when applied to Vaisnavism, to have 


77. Kath Up. 7: 23, 
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been aroused by a clear awareness of God's possessing specific 
qualities and features which attract the selves to Him. These 
qualities create in the self astonishment which changes into 
admiration that becomes transformed into love. The self is 
wun over by them to the side of God. Its self-abnegation is 
revealed in its denying everything for itsell and its prepared- 
ness to lose individuality by surrendering unreservedly to 
God. "Mysticism is the religion of feminine natures, Enthu- 
Siastic surrender, a delicate capacity for feeling, soft 
passiveness are its characteristics’. This explains why the 
nāyaka-nāyaki bhava or bridal mysticism represents an aspect 
of religious experience. 


In this connection, it must be borne in mind that the 
word ‘bhakti is interpreted in two ways, Primarily, it means 
doing service. Panini®® has two aphorisms, the first of which 
refers to doing service through devotion and the other implying 
mere attachment. Evidently, the latter is a reference to the 
attachment for the material objects. The word ‘kama’ which 
means love also admits of two-fold application. — [t connotes 
visaya káma or hedonistic pleasure in psychology, dima kāma 
or the desire for the self-realisation or ama spiritually and 
Bhagavat kama or love of God in the religious sens? or srepas. 
The classical exposition of tama in the Upanisad is given by 
saint Yajnavalkya to his wife Maitreyīs! The bodily sell or 
dehātmā has only perishable value, but dima has intrinsic 
value; while Just is visaya kāma, love is divine or Bhagavat 
kama, and the two arc opposed as darkness and light, and 
there is no real middle term between the two. [t is this 
Bhagavat kama, that is emphasised in Sanskrit literature. 
Wherever srgara rasa is portraycd, tne joy of seeking the 
beauty of sex and revelling in love as in the Sa@kunrala is 
described and emphasised. It is more or less a way of 
preparation for the Bhagavat kama or the divine love, The 
attainment of bliss and the removal of sorrow are thus ulti- 
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mate objective and aim. The author of the Bhāgavata 
refers to the gopis us having become rid of their inauspicious- 
ness by the severe pangs of separation from the most dear 
person, that is, Krgna.?. The moment the gopis got into the 
presence of Krsna, they did not have then their physical 
frames which are made up of the qualities of matter,$? that 
is, they were not then aware of their physical passion. They 
left off their children, husbands, parents-in-law and came to 
Krsna. They admitted that their duty was to look after these 
persons, but they said that for all embodied beings. Krsna is the 
most dear person, relation and self.5^ They declared that they 
were the servants of Him whose face was bewitching them,** 
the like of which they could never have occasion to visualize 
and which face was capable of conferring auspiciousness to 
the three worlds.5* 


Devotion to God hus much significance when it is 
directed towards the Lord in arca and in descents (avatāras). 
It is not as if other forms are left out, but in these two forms, 
the act of devotion is casily practised. In the case of divine 
descents, those of Varaha, Vamana, Narasimha, Rama and 
Krsna have been arousing much more interest and attraction 
to the devotees. However, Krsna alone :eems to have been 
the object of bridal mysticism. Secondly, the sternness and 
majesty of Rama did not arouse, in the minds of devotees, 
the longing which a woman feels for the company of her 
husband The Lord's readiness to come to the side of His 
devotees who yearn for His vision and His preeminence 
demonstrated through incidents like measuring the entire 
universe, making Siva holy by the latter’s receiving the waters 
of Ganga which sprung from His feet are frequently 
applauded .®’ 


82. Bhag. P. 10. 29 : 10. 
83. ibid., 10. 29: 11. 
84. ibid., 10. 29; 32. 
85. ibid., 10. 29: 39. 
86. ibid., 10. 29: 40. 
87. ibid., 3. 28: 21, 22. 
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The doctrine of the path of devotion and the practice 
of it by the devout persons have appreciably influenced the 
society and their principles have permeated into the core of 
the society resulting in the development of faith in God as an 
absolute feature of the life of the people. The thoughts and 
outlook have become saturated with the principles of 
Vaisnavism. Any occurrence in the life of an individual or 
society came to be looked upon as designed by God for the 
welfare of the society. A true Vaisnavite listens to the 
singing of God's names with rapturous attention and sings 
them without any delicacy. He laughs, sheds tears, sings and 
dances with joy.88 Such people join together and participate 
in congregational prayers. They seek each other’s company 
with avidity. Devotion, experience of God and detachment 
from worldly affairs become the nourishment and food for 
them.9? Whatever they do in the religious or secular aspect 
of their life, they offer it to God.?! Asa general principle, 
this is done mentally or to the arca form of Visnu. Neither 
the practice of penances nor the study of the Vedas, neither 
the acquirement of the sound knowledge of the tattvas nor the 
understanding of doing one’s duty brings God near the self. 
Devotion is the surer mode for communion with God as it is 
evidenced in the case of gopikas.?? 


Making us: of the sacred mud* and the red powder for 
the ornameutal d:coration on the fore-head and in the speci» 
fied parts of the body have become part of the daily practices 
ofthe Vaisnavites This mark which is known as &rdhva- 
pundra on account of the vertical form which it takes is to re- 
semble the feet of Vignu," thereby creating the chastening the 
feeling on the part of the wearer that he is decorated with the 
feet of God on his person. Others who wear such marks are 


88  ibid., 11. 2: 39, 40. 

89. Satt.S.21: 677. 

90. Bhag. P. 11.2: 42. 

91. ibid., 11. 2: 36. 

92. Pad. P. 2.2: 18. 

93. Pārameš. S. 3:11. 

94. Is. S, 21: 296 to 317 ; Kriyādhikāra, ch. 38; Bhar. S. 3: 66. 
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to be held in greater veneration. Any work, religious or 
secular, does not bear any result, if this mark is not worn by 
its performer.” . Branding the upper portions of the arms 
with the heated Sankha and Cakra came to be treated as the 
indispensable act which every Vaisnavite has to undergo to 
qualify himself for recognition of having become a Vaispa- 
vite." No Vaisnavite shall tuke anything, food or drink, 
without offering it to the deity " A devotee, or as a matter 
of fact, any Vaisnav.te, shall undertake his personal worship 
of the deity in the form of salag ama." Constant utterance 
of the names of Visnu is enjoined for practice and the enu- 
meration of the thousand names of Visnu.’ in a way, enables 
the person to set apart a particular part of the day, prefer- 
ably the morning or evening, for this purpose and attend at 
other times to his usual rouline work. — Asfaksara is the 
holiest of mantras which a devout Vaisnavite shall meditate 
upon everyday." The water, which becomes sacred, by 
washing the feet of the image of Visnu, as also those of the 
devotees. and with which the salagrama'? is worshipped, is 
very holy and a devotee shall take this and purify himself. 
Sprinkling with this water over the head also leads to the 
removal of sins." The flowers used for God's worship are 
sacred and are received by the devotees after the worship is 
over, "' 


The region, which a devotee of Visnu, aspires to go to, 
is described to be distinct from the material world. Iisa 
place which provides the devotees with unalloyed bliss, 
where is present every factor which is conducive to the 
arousing of enlightenment and delectable enjoyment of God- 


95. Püraime$. S. 3: 20, 21. 

96. Bhar. S. 3: 60. 

97. Sātr, S. ch. 7. . 

98. Parames. S. 11: 359, 364, 365. 

99. Bhag. P, 11. 2: 39. 

100. MBh. inušūsana, 254. 
101. Narad?ya Smrti, 1: 32. 
102. of. Gar. P. 45: 1 and 33. 
103. Smrtimuktaphala. Anika kūņdu part 11, pp. 389-91. 
101. Bhag. P. 11. 3: 54. 
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realization in the concourse of fellow-devotees who had 
reached that region through devotion to Visnu. It is a place 
from which there is no return for the released self to this 
mortal mundane world.’ Though there are possibilities for 
the selves to be near God (samipya), to have a forn: similar 
to His (sārūpja), 10 have similarity to Him (s@drsya), the 
devotee shall yearn to have communion (sdyujya)."^ It is 
called Paramapada," a shining spiritual world, a noumenal 
realm, which can neither be perceived by the senses nor cen- 
ceived by the spatialising intellect. — Its supreme beauty 
cnnot be adequately portrayed by the divine faculty of the 
poet, the painter or the musician, but cin be intuited and 
described only by the blissfull mukta. 


Se a o n y o a m 


105. Ahir. S. 37: 26. of. V.P. 1. 6: 40. 
106. Bhag. .3. 29: 13: cf. Jitantā 36. 
107. R.V,1.154: 5,6; Bhag, P. 11. 20: 37: Ahi. S, 37; 26. 


SECTION TII 
A PREFATORY STUDY OF THE NALAYIRAM 


SUMMARY 


In the section under reference, a study of the 
age of the Alvars, of the numerology of the 
Nalayirum, and a general summary of each of the 
works of the Alvars are attempted. 


The age of the Alvars is shrouded in mystery. 
Literary evidences such as Guruparamparas, Divya- 
sūricaritant, annecdotes recorded in later works, 
glimpses of society depicted in their poems and the 
linguistic evidences to some extent are examined. 
Reliance is placed on the names of years in the sixty- 
year cycle to arrive at the dates of their birth to a 
fair degree of accuracy leaving aside the dates 
relating to the yuga calculation as out of considera- 
tion. The limits of the dates of the Āļvārs are fixed 
C 700 and 850 A.D. 


The number of verses in the Divya Prabandham 
and their pattern of arrangement have been detailed 
here and the problem of the exact number 4000 with 
reference to Prabandha-caram of Vedanta Desika, 
the number of Prabandhams in the collection and the 
needless controversy over the possible order of poems 
of Tirumankaiyalvar, the question of claiming 
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' Tiruppallántu! of Periyalvar as a separate work, 
the dissection of the two Matals into a number of 
small slices and naming them as ‘verses’ to suit 
convenience, the inclusion of Amutanár's poem in 
the anthology - are all discussed. 


A summary regarding the purport of the 
twenty-four Prabandhams in the Nàlayiram collection 
is given to enable a fuller comprehension of the 
religion and philosophy of the Alvars. 


CHAPTER 1X 
THE AGE OF THE ALVARS 


The Age of the Āļvārs is shrouded in mystery. Inan 
age in which historical sense is keenly alive, there is obviously 
no place for the chronology fabricated by tradition. The 
fabulous claims, which tradition makes on behalf of the 
Alvars as belonging to the ages far in advance of the dates 
which are historically valid, have been upheld only by the 
incurably credulous. Though the age of the Āļvārs has recently 
received considerable attention at the hands of the historians, 
no unbiased attempt seems to have been made to arrive at the 
exact dates of these Alvars from the sources available so far. 
Here is undertaken a brief consideration of their ages from the 
historical point of view leaving aside the miraculous incidents 
associated with their birth and life. T7 


According to the Guruparamparás, some of the Alvars \ 
were born in the Dvāpara -yuga and others in the | 
Kalivuga.! Tirumaļicai Alvar is said 10 have lived for 4700 - 
years.” While dealing with the lives of the Alvars and 
mentioning their names, together with the stars in which they 
were born, their compositions and the number of verses in 
their compositions, no particular order is found adopted by 
the different writers.) It is also not clear whether these 
authors had any serious intention to mention the names of 
the Alvars in the order of their birth. At first sight, it appears 
as though it was intended to maintain this order. Really 
speaking. with the exception of one writer,4 others had no 


1. Poykaiyār, Pūtattār, Pēyār, Tirumaļicai Āļvār and Maturakavi 
Alvar are stated to have been born in the Dvāpāra - yuga, while 
others in the Kaliyuga. 

G.P. p. 23. 

Vide: Appendix II. 

U.P.R. v. 6 to 26. 


42 = ts 
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intention to conform to this order. Curiously enough, there 
is more unanimity in the Divyasuricarita, Guruparampara and 
Prabandha-cara of Vedanta Desila in following a particular 
order. There is of course a reference in one’ of the Gurü- 
paramparas to maintain an order in the treatment which is 
different from the one relating to the birth of Alvars. ' It is, 
however, doubtful whether this deserves acceptance. Besides, 
the Guruparamparas and the life-accounts which are published 
in the printed texts of the Naldyira Divya Prabandham, 
mention the dates according to the puga calculation and the 
years by their names which are included i year 
cycle beginning with Prabhava. K Historically proved data \hat 
are available on the age of the ĀļVā against the 
admission of these dates for the Alvars. However, the names 
of the years are helpful in arriving at the dates of the birth 
of the Alvars to a fair degree of sccuracy, of course, leaving 
aside, out of consideration, the dates relating to the yuga 
calculation. A different order is therefore to be adopted for 
the treatment of the age of the Alvars. 


THE FIRST ALVARS 


The first thre Āļvārs. Poykaiyár, Pūtattār and Pēyār, 
were not born in the ordinary way, but miraculously® in 
Kāfci, Tirukkatalmaltai and Tirumayilai respectively All 
the three Alvars were contemporaries since they were tradi- 
tionally said to have met for the first time at Tirukkoyilür? 


5 GP. p.23. 


6. They are said to have born of dowers: Poykaiyār of golden-lotus, 
in the tank near the Yanthūktakāri temple at Kāūcī, Pütattàr of 
the Mātavi lower and Pēyār of red-lotus (G.P. pp. 7,8). cf. 
D.S.C. TI: 12, where Pūtattālvār is stated to have sprung out of 
blue lily; ibid II: 13 where Pēyālvār is said to have come out of a 
pond of lilies. 


7. M.Tv.86. A beautiful legend tell sus bow these saints sought 
shelter on adark night from the down-pour of heavy rain io 
a narrow enclave which could just contain them standing. when 
Visnu Himself sought their company asthe fourth; they felt the 
pressure due to the presence of the new companion, and recogniz- 
ing His identity, thcy praised Him in song thon and there. 
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and afterwards at Tirumalicai* near Madras to enjoy the 
companionship of Tirumalicaiyalvar. Perhaps Péyalvar was 
a younger contemporary of the other two Alvars. But for 
the one incident of the meeting of the three saints, the 
Gruparampara gives no particulars regarding them. The; 
devotion of these early saints is gentle, simple devotion, | 
altogether free from an intolerant sectarian outlook. This? 
fact together with their use of Vespa metre only in their | 
devotional hymns points to a really early date for them - 
earlier than all the other Alvars. — 


The question of the age of these Āļvārs is involved in 
hopeless obscurity.  Poykaiyār and Péyar refer to a Vinna- 
karam (from the Sanskrit word (vissugrham) in their respec- SY 
tive Anratis” This Vinnakaram is identified by some with x un 
the Paramēšvara-Viņņakaram (Vaikunta Perumal temple at wen fl 
Kancl)" and by others with the Nantipura-Vinnakaram ' pe 
(Nathankoil)." In the latter case, the word ‘nant?’ is taken 
to refer to Nantivarman I who, it is said, was a devotee of 
Visnu. Prof. S. Vaiyapuri Pillai refuses to accept both the 
identifications, the reason for the former being that Paramés- 
vara-Viņņakaram was built by Nantivarmaņ II. (a.D. 731-796) 
so called by his personal name which was Paramésvaran, 
The contention of the learned Professor's non-acceptance of 
the latter is that nothingis known about Nantivarman except 
that he was the father of Simhavisņu and the Pallava line 
itself was known as Simhavisnu line. Moreover, Nantipura- 
Viņņakaram, the modern Nāthankēil, is in the Cola country 
near Kumbakonam; and it was Simhavisnu who brought the 
region watered by the Kāviri for the first time under the 
Pallavas. 


The one fact, according to Prof. Pillai, which indisput- 
ably settles the question of the date of these Alvars is a 
r | reference by Pūtattāļvār to Mamallai which is none other a^ 


8. D.S.C.: 8; GP. pJ VTA AA y 
9. M.Tv. 77; Mū. Tv. 61, 62. I, Tv dóes not make a reference to Akas i 
this. 46 "anh 
10. Tamil Studies, p. 301. sla VUL 
M. Alvarkal Kālanilai, pp. 40, 41. „ab oU roe cm in 
.OLTeTe.0 5» M si „mī (m eyv 
i . LS i V va Cn woe 
" ` no ~ r3 we . 
epo Ham S fen caf mA T b^ T 
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than the modern Mahābalipuram. Its original name was 
Mahāmallapuram.!) The word ‘viggakar’ occurring before 
the word ‘tiruvehka’ in the verse of Poykaiyālvār and 
Péyalvár referred to above suggests the proximity of Vinpaka- 
ram to Tiruvehkā in Kanci. That this Vinnakaram could 
have been built by Paramésvaravarman 1!* (a.b. 670-680) is 
evident from the frequent association of the words 'pallavar- 
kog', 'kacci! and Paramésvara-Vinnakaram in  Tirumankai- 
yálvar's poem.!5 The traditional year'® in which the three 
Alvars were born was Siddharthi which could be taken to 
correspond to a.D. 719 and not to an earlier date. This 
receives support from the reference in the composition of 
these Alvars, to Vinpakaram which was built about A.D. 680. 
Even the tradition says that this Alvar was born at Katal- 
mallai which is the same as Mahābalipuram. Now Mahā- 
malla was the famous Narasimhavarman I (4 D. 630-668) who 
for his military prowess was known with this title. So 
Pūtattāļvār could have lived only after A.D. 650. But on the 
basis of joint authorship of a verse’? one can conclude that 
Kāraikkāl Péyar and Péyalvar were contemporaries and 
Kāraikkāl Ammaiyār would need to be placed about 
A.D. 700'8. Poykaiyar and Ptitattar belonged to the same 
period So these three Alvars must have lived in about the 
beginning of the first quarter of the eighth century. 


13. This was founded by Narasimhavarman 1 Mahámalla. Vide History 
of Ancient India, pp, 448, 449. 


14. History of India, parts 1 Ancient of India, p. 300 (2nd Edition, 1953). 
15. Peri. Tm. 2. syan? GBT RON 
16. P.T.A. p. xo ev P Ņ 


17. Yāparurūkala Vi Vrtti, $3, pp. 350-352. The virse referred to here 
begins with ''Karaippār peru”. 


18. Two verses beginning with ''Vafici veliya" and ‘‘Karaippar peru” 
are ascribed to Karaikkal Ammaiyar and Avvaiyar jointly by 
Naccinarkkiniyar (Tol. ceyyul Nac. p. 66). Contrary to this, the 
former verse is ascribed to Poykaiyar exclusively (Yan. Comm. 
p. 350) and the latter to Pūtatiār and Kārakkāl Pēyār jointly fibid., 
352) by the commentator on Yēpparunkūlam. Kēraikkāl Pēyār may 
be assigned to A.D. 700. (History of Tamil Language and Literature. 
pp. 107, 1081. 
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TIRUMALICAI ALVAR 


Tirumalicai Álvàr, otherwise known as Bhaktisara, is 
mentioned next in the list.!? Born as the son of Bhargava 
pgi at Tirumalicai, also called Mahisüra,;2 and thrown away 
by his parents?! on the wayside, the baby was picked up by 
Tiruv&lan,?? who having been childless, was very glad to 
bring up the foundling as his own child. It was fed upon the 
milk supplied gratis by a pious cowherd, Soon a child was 
born to the cowherd also. This child was named Kanikannan, 
and he subsequently became a disciple to Tirumalicaiyalvar. 


As the boy Tirumalicai grew in years, he learnt that it 
was necessary to examine critically the various systems of 
philosophy that were then in currency, and after the requisite 
preparation, he searched for truth in the heterodox systems 
of Buddhism, Jainism, Carvaka philosophy. It is said that 
the Alvar spent a period of seven hundred years in meditation 
occupying a cave in a forest near Tirumalicai.? He examined 
the six orthodox systems and also that ofa Kudrsti which 
must refer to that of Advaita.24 The Saiva schools of religion 
were examined,25 It was at Tirumalicai that he met the first 
three Alvars and gained their friendshsp.2 In their company 
he paid a visit to Ma yilai the birth place of Péyalvár. He 


fe vilki 
19. G.P., p.16; T.P. 371; D.S.C. 11: 23. 
20. G.P., p. 11. 
21. Sage Bhargava and a celestial nymph were the parents (D.S.C. 
Il: 28-35). 
22. G.P.p. 12. 


23. D.S.C II: 54. G.P. (p.15) mentions that he spent this period at 
Tiruvallikéni where he established his greatness by conquering 
Šiva who on that occasion bestowed upon him the title ‘Bhakti- 
sára'. 

24. Ibid., II: 58. 

15. ibid., II: 60. 

26. D.S.C. does not state that all the first three Āļvārs met Bhaktisüra 
and not certainly at Tiruvallikdoi (111: 8). Poykaiyalvür alone met 
bim and both then went to Tiruvallikeni (III: 13). Both sat there 


under the Kesara tree on the bank of the tank of lilies and enjoyed 
meditation (III: 14).  Bhaktisüra learnt yogic practices from 


Poykaiyülvür (III: 15). 
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then proceeded to Kaficipuram with Kanikannan whom he 
took with him from his native village. 


There is a story of the Alvar turning an old prostitute 
into a young damsel whom the local king married infatuated 
by her beauty.? But her beauty was waxing day by day while 
the king's was waning. Knowing from his wife the cause for 
this strange phenomenon and the Alvar's spiritual greatness. 
the king sent word to the disciple of the Alvar, Kanikannan, 
and wanted him to bring the Alvar to his presence. The 
disciple expressed his inability to do so. At this, the king 
asked him to sing in praisc of himself. This was refused by 
the disciple because mortal lips were given only to praise 
God, and none else. Enraged at the reply, the king ordered 
him to leave the capital. The disciple did so followed by his 
guru, the Alvar, and it is said that the deity in the temple 
also followed them. At this, all the other gods and townsmen 
left, and the whole city of Kāācī had wholesale evacuation. 
The king got alarmed at this and ran up to the Alvar and 
requested him to forgive him for the offence, and the Alvar 
granted him pardon. After a short stay at Kagel the Alvar 
went to Kumbakonam where he spent the rest of his life. 
This, in brief, is the traditional version of the Alvar’s life- 
history. 


As regards the date of this Alvar, there is no internal 
evidence in his writings to proceed upon with any degree of 
certainty. He was born in the year Siddharihi which corre- 
sponds to A.D. 72078. He was a contemporary of the first three 
Alvars who were also born in the sume year Siddharthi. Much 
significance need not be attached to the period of seven 
hundred years which he is said to have spent in meditation 
after which he met the three Alvars. That helearnt from 
Poykaiyāļvār the various methods of meditation need not 
show him to have been younger to Poykaivalvar. This date 


of birth as A.D. 720 for this Alvar becomes acceptable, as he 
could have made Nandivarman II Pallavamalja (A.D. 731- 


27. G.P. p.19. This took place when the Āļvār was staying in the 
Yatbēkt akāri temple at Kāūcī. 
28. P.T.A., p. 3; A.G.P. fol. 7 (b). 


N «eva CN 
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794)? turn a Vaisnavite through his pupil Kanikannan. But 
from their general tenor of his poems, it might be inferred 
that he should have lived at a period when the Jains, Buddhists 
and Saivites were struggling for religious supremacy. This 
Alvar may be regarded as the Vaisnavite counterpart of 
Tirumülar though there is little in common between the 
Alvar’s views against Saivism and the unconventional cosmo- 
politan and at times even iconoclastic negativism of Tirumü- 
lar. The story that Tirumalicai Alvar met the first three 
Alvars at Tiruvallikkéni may indicate that his real date was the 
same as that of Tirumülar whose date is fixed in the first 
quarter of the eighth century.?? The miracle of the rejuvena- 
tion by Tirumalicai Alvar of the old prostitute with whom the 
Pallava king?! fellin love after her youth was restored is 
aprocryphal. He introduced the use of the sacred mud as the 
Vaisnavite creed mark and this is perhaps commemorated in 
the story that he discovered the place in Tiruvallikkéni where 
the earth for that mark was available. He mentions the 
shrines of Tiruvénkatam, Šrīrangam and many smaller ones 
including one at Tiruvallikkēni where a record in the twelfth 
year of Dantivarman Pallava (A.D. 795-845)33 is found. His 
verses are reminiscent of Ac@rak-kavai and other works. His 
date may not be later than the eighth century. 


€————— , 


There are expressions in his work such as ‘potu-pokku' 
(Nan. Tv. 32), ‘valattum’ (ibid 38), 'urukinpàn' (ibid 42) 
which are found used in works belonging to a subsequent 
period. Such linguistic evidences point to an age; but they 
are in no way helpful in determining the date of the com- 
position. 


29. History of India, Part I: Ancient India, p. 300. 

30. History of Tamil Language and Literature, p. 108. 

M. G.P., p. 18. ' 

32, D.S.C., III: 16, 17, 18. 

33. History of India, Part | Ancient India, p. 300. 

34. History of Tamil Language and Literature, p. 121 (foot note). 
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TONTARATIP-POTIYALVAR 


The story ef this Alvar whose earlier name was Vipra- 
nārāyaņa is the story of a sinner turned into saint like Bilva- 
mangāla of Kerala? and Vemana of Andhra desa.6 He was 
born in a village called Mantankuti in Thanjavur Districtin 
an orthodox Soliya brahmin family. After the study of the 
Vedas and the Sastras, he took to the quiet and unostenta- 
tious occupation of cultivating a flower garden and dedica- 
ting the flowers to the Sleeping Beauty of Srirasgam.? He 
was going on with this work undisturbed, when one day he 
came across a dancing girl of winning manners and equally 
tempting features. She was returning with her sister from 
the court of the Cola King at Uraiyür. On their way home, 
this woman made a wager to her sister saying that she would 
win every one by the charm of ner beauty, among whom this 
austere Vaignavite saint was no exception. With this view in 
mind, she began to serve him in the improvement of his 
garden and in course of time she managed to entice him away 
from his devotion. Before the end of a vear, poor Vipra- 
nārāyaņa had degraded himself having lost all his claims to 
reverence. All day long his thoughts were set on her and 
before long he forgot his flower garden. Month after month 
passed and Vipranārāyaņa became totally a different person.3# 
He turned penniless and in consequence was abandoned by 
his ‘sweet-heart’. 


God would never desert His devotees. Šrī Ranganátha 
taking pity on the wretched condition of His devotee under- 
took to reclaim him.5? He assumed one day the form of a 
iemple servant and carried a golden bowl belonging to the 
temple to Vipranarayana’s concubine. presented it to her 
stating that it was from her lover Vipranārāyaņa and that his 
erránd was to communicate to her his desire to meet her that 


35. The Contribution of Kerala to Sanskrit Literature, pp. 31-34.- 
36. Sataka Vànmaya Sarvaswamu, pp. 134-156. 


37. T.M. 45; T.E. 10. In this respect he resembles Periyālvār and 
Mālākūra of the Bhāgavata-purāņa 


38.  T.M.25, 31, 33, 34. 
39. ibid., 10. 
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night. Both met that night and spenta very happy time. 
Next morning the loss of the golden bowl was brought to the 
notice of the temple authorities, and on vigorous search it 
was detected in the house of Vipranarayana’s concubine. 
Of course Vipranārāyaņa was given to understand that 
Šrī Ranganatha was the source of correction. He regained 
bis senses and became an Alvar and thenceforward he 
remained faithful to his Lord. He continued his katekarya 
as before to the Lord. He expiated his sins by purificatory 
deeds such as drinking of water washed of the feet of the 
devotees of the Lord 4? 


The Alvar’s work, Tirumalai not only gives some autobio- 
graphical incidents of his life, but also some valuable evidence 
regarding his date. The Alvar refers to two Puranic stories 
in his work?! and one of them about Mudgala is traced to 
Visgudharmēttara-purāņu? by an ancient commentator. 
The other story about Ksatra-bandhu has been traced by 
Sri T.A. Gopinatha Rao to the seventeenth chapter of the 
same Purāna t? This Purāga is one of the upapurāņas 
and its date is sometime between 628 and I000, A.D. as it 
extracts Paitamahasiddhanta from the Brahma-sphuta- sid- 
dhanta written by Brahmagupta in 628 A.D. which Alberuni 
(1030 A.D.; studied later very minutely. This fact is helpful 
in assigning the Alvar to a period in the eighth century which 
is admissible from the evidence of his birth in the year 
Prabhava which corresponds to 727 4.p.? and he is said to 
have lived for 105 ycars.*5 


The Alvar also uses ‘jlakkam'** "patyal'* and 'polk- 
kan't$ which are later day words not found even in the 


40. G.P., pp. 40-41; D.S.C. VI : 76, 77. 
41 T.M., 4, 12. 

42. Chap. 90. 

43. History of Sri Vaisnavas p. 20; cf. Wiaternitz: H.I.L. I, p. 580. 
44. P.T.A.. p. 6. 

45. A.G.P., for. 10 (b). 

i  T.E,9. 

47. T.M., 37. 

48 ibid.. 33. 
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Tivakaram, Pitkalantai and Ciidmani Nikantu. His word 
'kannara' ^ is hardly grammatical. The recitation of 
Tiruppaili Elucci in the Srirangam temple is provided in a 
record of 1085 A.p. The construction of the fourth wall of 
the Srirangam temple by Tirumankaiyalvar in such a way as 
it should be slightly out of its proper alignment without 
disturbing Tontaratip-poti's flower garden and the latter's 
personal word of thankfulness to the former,5 and the 
identity of the last two lines of one verse in Tirumalai and 
of one verse in Tirukkuruntantakam5! lead us to conclude that 
the date of this Alvar must be prior to that of Tirumankai- 
yalvar. 


KULACÉKARA ALVAR 


The next Alvar is Kulacékara Alvar who styles himself 
as Kollikavalan (the king of Kolli), Kūtal-nāyakan (the 
Lord of Maturai) and Kolikkón (the Lord of Uraiytir).*? 
These names indicate that he who was a prince had sway over 
the Kerala, Pantiya and Cola kingdoms. He was born in 
Tiruvancikkulam on the Malabar coast as a prince of Kérala.5? 
Remarkable in his devotion to Visnu, he, in course of time, 
abdicated his throne in favour of his son and retired to 
Srirangam where he is said to have engaged himself in the 
construction of portions of the temple of Ranganatha.5* 


In one of his verses,55 the Alvar uses thc expression 
‘tontaratip-poti' which was most probably adopted by 
Vipranarayana as his surname. He is said to have been born 
in the twenty-eighth Kali Parābhava year. Leaving aside this 
kali age, if reliance is placed on the year Parabhava, Kulacē- 


49. ibid., 44. + 

50. G.P., p. 53. 

51. T.M. 17; T.K. 13. 

52. Perum, Tm.2: 10, vide: The Centributions of Kerala to Sanskrit 
Literature, p. 2. 

$3.  T.P.374. 

54.  Kóyil Oluku cf. Ålvārkal Kālanilai, p 176. 

55 Perum. Tm. 2: 2. 
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kara’s year of birth could be 767 A,D.55 He is said to have 
composed a lyric called Mukundamala. He had a daughter 
who was much attracted to Sri Ranganütha. He gave her in 
marriage to the Lord.55 So he could be placed in the eighth 
century. He was a Céra king, most probably of the konku- 
céra line. He has not even referred to any of the sacred 
shrines in the Céra country. There is nothing to betray his 
nationality except the word ‘accan’ which occurs in one of 
his hymns.5? The Alvar had sung about Tiruvenkatam,50 
Tiruvarankam,*! TirukKagpapuram,?  ÁAlinakar,?  Tillaic- 
citrakütam** — in the Cófa country. There is reference to 
Mallaimānakar; but Periyavāccān Pillai, the commentator, 
gives a different interpretation altogether, Neither Tillaicci- 
trakiitam nor the Lord Govindaraja is mentioned by Cun- 
taramütti nāyaņār and probably the date of this temple is 
730 4.p.955 This confirms the date that has been already 
reached, He has sung one decad on the Lord of Vittuvakkotu 
which is identified as a former suburb of Vamci-karuvür by 
Prof. M. Raghava Iyengar,56 and this may be accepted. The 
Alvar shows his knowledge of Kural*". His hymn on ‘Tettarua- 
tiral'65 was recited at Srirahgam according to an inscription 
of 1085 A.D.*” 


56. The Contributions af Kerala to Sanskrit Literature, p. 2. 
$7. tbid., pp. 3-5. G.P.. p. 27. 

sk. D.S.C. V: 25. 

59 Perum Tm. 2: 9. 


60. ibid., 4. 

KI. ibid.. 1, 2,3; 8. 10. 
2. ibid., 8. 

63. ibid., 8: 7. 

64. ibid., 10. 


64, His period has been lixed as thc beginning of the cighth century 
A.D. by Prof. S. Vaiyapurt Pillai (History of Tamil Language and 
Literature, p. 110). 

66. Alvürkal Kalanilai pp. 167, 168. The word 'Virruvakkūtu means 
‘a place of habitation by Vidvans'; 'Kotu means ‘water-bank' 
(vide Kural 553 and its commentary). 

67. Perum. Tm. 5: 3, cf. Kural, 542. 

Os, ibid., 2. 

w. — Calas Il, p. 479, 
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TIRUPPANALVAR 


Tiruppanalvar, like Tirunilakaņtayālppāņar of the 
Saiva hagiology, was a musician of low caste, but. in addition, 
he was a poet. He was a native of Uraiyür near Tirucci- 
rāppaļļi. His low birth deprived him of the privilege of 
entering the holy precincts of the Lord of Srirangam. So he 
had to sing the praises of Sri Ranganatha from the southern 
bank of the Kaviri. He was a saint of a highly devotional 
temperament, justly honoured by God, who ordered, it is said, 
one LokaSarangamuni to carry the Alvar to the temple on his 
shoulders (hence known as Munivahana), where he after 
contemplation vanished into divinity”? He has left only one 
poem 'Amalanaripird" consisting of ten verses, The poem 
must have beenset to music, though its tune is not given 
anywhere. The exquisite simplicity of the poem and the deep 
emotion it evokes makes it an outstanding composition among 
the hymns of the Vaisnavite saints. Although the ancient 
musical systems of the Tamils have completely disappeared, 
its specimen is appreciated through the melody of his com- 
position. 


He is stated to have taken his birth in the year 
Durmati?! which corresponds to 781 a.D. and to have lived l'or 
seventy five years," ‘utara pantam!, and ‘véram’™ are 
the two words of a later period used by him in his poem,” 
Since this linguistic evidence is not helpful and since no other 
evidence is available the oniy period that is admissible for 
this Alvar is the eighth century. 


Apart from the Guruparampara and other traditional 
sources, there is no direct evidence to place this Alvar 
immediately after Tontaratip-poti who was born in Kali 298th 


70. G.P.. p 46. 

7l. P.T.A. p. 7. 

73. G.P., p. 42. 

73. A.P. 4. 

74. ibid., 5. , 

75. History of Tamil Language and Literature, p; 120. 
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year, Tiruppānāļvār was born in Kali 343rd year. Leaving 
Kali era out of consideration, Tiruppāņāļvār must have born 
forty-five years after Tontaratip-poti, that is, in 772 A.D., 
but Tontaratip-poti was born in Parābhava (727 A.D.) and 
Tiruppāņāļvār in Durmati (781 A.D.).76 This is after fifty-four 
years which could not be reconciled with the difference of 
forty-five years noted above. There is no harm in admitting 
781 A.D. as the date of this Alvar, as there is no evidence to 
contradict this date and as this is in consonance with the 
traditional account given in the sources. He must, however, 
be placed only after Kulacékaralvar. I 


TIRUMANKAIYĀĻVĀR 


Tirumankaiyalvàr is believed to have been born of Kalla 
caste and to have leda life of brigandage. He was a native 
of Tirukkuraiyalür near Cikāļi in the Thanjavür District. His 
parents named him Kaliyan. It appears that he held the 
office of the generalissimo under the Cēļa king and that he 
was the feudal chieftain of a small principality or a group of 
villages called Ali Natu in the eastern part of the Cēļa coun- 
try. His headquarters appear 10 have been Tirumankai, and 
from the way in which he speaks of this place? it must have 
been an important town’in his days, though it could not be 
identified with any of the existing villages in the Cikali taluk. 
He developed into a devotee of Lord Narayana through his 
wife Kumudavalli who was the daughter of a Vaisņavite 
doctor. The pious lady married him on condition that he 
should become an ardent Vaisnavite in thought, word and deed 
and that he should feed 1008 Vaisnavite devotees every day 
for one ycar, By her initiation and preaching, Kaliyan 
became a staunch worshipper of Vigņu. 


Tirumankai Mannan seems to be the most learned of 
ull the Vaisnavite saints. His contributions to the Nalayiram 
amount to 1361 verses and consist Of six separate poems which 


76.  P.T.A.. p. 7. 


77 Peri. Tm. 1. 9: 10;2.1: 10;2.3: 10;2.7: 10;2.8: lOcte. 
(the last verses of his hymns). 
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form, it is stated, the logical supplement to the four poems of 
Nammalvar In fact, the works of Nammalvar are conven- 
tionally regarded as the four Vedas. while thase of Tiruman- 
kaiyalvar as the six Vedangas.?? Even in his own life time he 
should have been admitted as a famous post,” a successful 
controversialist? and a great donor of charities. It is 
chronicled that ata poetical contest he was conferred the 
title of ‘Na@rkavip-perumal (the Master of the four kinds of 
poetry).2! The compositions of this Alvar are said to be of 
four kinds, namely, Ācu, Matura, Citra and Vistara.82 


In his later days he resigned his office, perhaps on 
account of some misunderstanding betwcen him and the Cola 
king,? and set out on a pilgrimage from the Himalayas to 
Cape Comoerin. Being a man of considerable wealth and 
influence Kaliyan visited eighty-six shrines out of 108 temples 
and sang hymns in praise of the deitics. The Alvar spent large 
sums in building the fourth rampart wall in the Srirangam 
temple which has been known to this day as 'Tirumankai 
Mannan Tirumatil' (the sacred wall of Tirumankaiyālvār). 
To secure funds for this sacred work, he is said to have 
demolished a golden image of Buddha at Nākappattinam 
which was in his days a deserted seat of Buddhism.9* It is 
stated that he even resorted to highway robbery in order to 


78. G.P..p 52: U.R.M. 9. 

79. Peri. Tm 1. 7: 10. In this verse, the Alvar himself refers as 
‘Iruntamij nürpulavan'. 

80. It is mentioned that he worsted Tirujītāna Campantar in a poetical 
contest. (G.P.,p. 52) This is not acceptable as Tirujfiána Cam- 
pantar flourished in thc seventh century. vide History of Ancient 
India, p. 483. 


81. Kūrattāļvān's commendatory verse (Taniyan) praises this Āļvār's 
poems as suitable literature for the five branches of Tamil 
Grammar thereby signifying to the excellence of this Āļvār's works. 

82. G.P,p 52. 

83. Itisstated that he had misappropriated the revenue of the villages 
he had the tenure of, and so the king imprisoned him. He got his 
release by paying off the amount through the assistance of God 
Arulálaperumà] of Küüci (G.P., p. 49) and began a new walk of 
life - that of a highway robber. 


84 GP. p. 53. 
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carry out his holy mission and charities. The D.S.C. says 
that he robbed of Sri Ranganatha and Sri Anta! when they 
were returning to Šrī Villipputtür.35 


Thougü born at Tirukkuraiyalür of Ali Natu, the Alvar 
spent his last days at Tirukkuruakuti in the Tirunelveli 
District. He is referred to by severa! names, namely, Kali- 
kanri, Kaliyan, Parakālan, Arulmari, Arattamukki etc:*6 
These titles perhaps indicate his real profession. He must 
have lived in stirring times, chosen a military career and won 
high distinctions in it. 


The Álvar, unlike several of the Tamil poets, has left 
clear evidence of thetime when he flourished. We have 
ample references tothe Pallava aud the Cola kings and the 
political events of their times. He has sung about Paramés- 
vara Vinnakaram $ at Kanci which was built by Paramēšvara- 
varman I (670-680 a .p.)*?. It is also possible to suggest that 
this temple Vinnakaram was well known during the period of 
the first three Āļvārs and that it became reputed as Paramés- 
vara Vinnakaram after Nandivarman II (731-796A.D ) *9 built 
or rebuilt it. From the references which the Alvar makes to 
this temple, it is clear that both the temple and the deity 
were respected and worshipped by the king of Mallas (Mallai- 
yarkēn).** This king must have been no other than Maha- 
malla, the title by which the Pallava king Narasimhavarman I 
(630-668 A.D.) was known.? Many armies of the rival 
kings are stated to have been overcome by the Pallava king.?- 
This shall refer to the continual victories and defeats which 
the Pallava kings had in their encounters with the Calukyan 


855. DSC Tamil version (pp. 121-124). That the Lord was on his way to 
Sri Villipputtür is not mentioned in G.P, (p. 50). 


B6. Peri. Tm. 3.4: 10. 

V 87. ibid. 2.9. This is now known as Vaikunth Perumal temple. 
88. History of India: Part I Ancient India, p. 300. 

89 ibid., p. 300. 

90. Peri. Tm 2.9:1. 

Ol. History of India: Part I Ancient India, p. 300. 

92 Peri. Tin. 2.9: 7 
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kings towards the end ofthe seventh and beginning of the 
ninth century. Paramésvaravarman I (670-680 A.D.), Nara- 
Simhavarman Il (680-720 a.D.) and Paramésvaravarman II 
(720-731 A.D.) took part in these encounters. These references, 
which the Alvar gives. contain the word 'paņinta” having the 
sense of the past event, perhaps, lingering in ihe memory of 
the then generation. The Alvar refersalso to ‘Vayiramékan’ 
which was probably the epithet by which Dantivarmaü (754 
AD.) son of Nandivarman, was known. Tbe word *vamas 
kum’ which is used herc with reference to this king, conveys 
the sense of an event which was occurring in the period of 
this king. An incident, which is recorded to have taken 
place in the twlelfth reznal year of this Vayiram&kan, makes 
a reference to the restoration of a field to the Pārthasārathi 
Perumal temple at Tiruvallikkéni by onc Pukalttunai, This 
temple was built about 790 a.p.95 The conclusion that could 
be drawn from these references is that this Alvar flourished 
in the middle of the ninth century. 


Tirumabkai Álvar's birth in the year Nata which cor- 
responds to 776 A.D., lends support to this period for him. 
This Alvar issaid to have lived for 105 years. He must 


have visited Kaci during the time of Dantivarman (795-845 
A.D, ). 


Literary and linguistic evidences support this conclu- 
sion. A verse from the Nālutiyār (680 A.D.) is referred to in 
the Cigtya-sirumatal of this Alvar.9® A number of proverbs 
in Palamoli (725 A.D.) occur in some of the compositions of 


ee -—- - ———— 9 ———— —M——————— 


93.  Thereare other words here which point to the same conclusion, 
e.g., mun-nāļ (2. 9: 3), pantorukal (2.9: 4) and anra (2. 9 : 5). 

94. Peri. Tm. 2. 8: 10. This verse is sung in praise of the deity in one 
of the Visnu temples at Kāūci. Attapuyakarattün, by which name 
the deity is referred to here, shows the deity with eight arms 
(pi yams). 


95. History of Tamil Language and Literature, pp. 127, 128. 
96. G.P.. p. 46. l 

97. A.G.P., fol. 10 (a) 

98. V. 114. Couplet 4. 
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this Alvar.9® The story of Vāsavadattā in the Perunkatai 
(700 A.D.) is referred to inthe Ciriva-tirumafal.'°° The type 
of poem named cappāņi occurs in ths compositions of both 
Periyāļvār (785-870 A.D.) and Tirumankai Alvar, one line 
actually finding a place in both.!?! Similarly expressions like 
*yacótai tan cigkam' and 'yacētai yilamcifikam' occur in the 
works of both Tirumankai Alvar and Anta] (b. in 836 A.D.).!02 
On the strength of the above evidences, Tirumabkai Alvar 
could be taken to have lived during the period 776-881 a.D., 
at any rate in the first half of the ninth century. 


The traditional sources, however, keep this Alvar at 
the end of the list which enumerates the names of the Alvars, 
with the exception of some 193 which mention Nammalvar as 
the last one. He was perhaps the Alvar who lived up to a 
very late age (881 A.D.), but in the order of birth, he is to be 
placed before Periválvar (born in 785 a.D.). In another res- 
pect, he deserves to be placed after Kulacékara (born in 767 
A.D.), Tirumaūkai Alvar was born in Kali 398, while Tirup- 
pāņāļvār was born in Kali 343. Leaving the Kaliyuga refe- 
rence here, Tiruppanalvar must be taken to have preceded 
this Alvar by 55 years. This agrees with 776 A.D, the year 
of birth of this Alvar, if the former is to be admitted to have 
been born in 721 A.D. This date should receive support but 
for the mentioning of Tiruppanalvar after Tontaratippotiyal- 
vür (born in 727 A.D.) in the traditional sources. 


PERIYALVAR AND ANTAL 


Periyalvar is only a surname while his real name was 
Vittucittan or Visnu-cittau (whose mind was set on Vigņu). 


99. v 223 = Peri. Tm. 11.8: 6; v 358 = ibid. 7. 10: 4; 

v 252 = ibid. 10.9: 8 v 253 = ibid 11.8 : 3. 
v 370 = C. Tml. couplet 3. 

100. Couplet 65. This evidence need not be attached much significance, 
as the story of Vāsavadattā was too well known from the beginning: 
of the Christian era about which time, the Brhatkatha was 
composed by Gunüdhya who flourished near the Vindbya ranges. 

101. Periyāl. Tm. 1.6 = Peri. Tm. 10.5. 

I. Peri. Tm. 6.8: 6 = T.P. 1. 

103 G'.P.p. 99; RN. Ix 
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He was a native of Sri Villip-puttür in the Ramanathapuram 
District and a brahmin by birth He is believed to have been 
a victor in a religious polemic held at the court of a Pantiya 
king and won a bag of gold in prize.!4 The title of Pattar- 
pirān was further bestowed on him by the king.!^5 The gold 
could have been spent in improving his flower-garden which 
he dedicated to the services of the local deity at Sri Villip- 
puttür. 


One day, coming across a female child under a tuļasi 
plant in his garden, he adopted her and brought her up as his 
own daughter. When the girl came of age. he gave her 
sound education both on the religious and secular sides; and 
this befitted her to help her foster-father in his devotional 
activities. The story is that Antal developed a fascination for 
the nice garlands made by her father and she decked herself 
with it before they were offered to the deity. She would steal 
away a few moments for the purpose during her father’s short 
absence and would replace the garlands in their original 
place before her father returned. One day the father chanced 
to see his daughter's freaks and chiding her not to repeat the 
act of sacrilege, had no garland to present that day. That night 
Visnu-cittan had a dream in which God intimated to him His 
special pleasure in accepting only such garlands as had been 
worn by Antal and not any other; in fact, they were doubly 
dear to Him on account of her using them. Thenceforth the 
devoted Alvar conformed to the God's desire by offering used 
garlands. On this account Antal came to be known as Cütik- 
kotutta-nacciyar (the lady who gave what was worn by her).197 
When she came of marrigeable age, she refused to marry any 
one except Lord Ranganatha of Srirangam.'°8 In her intense 


104. Taniyans beginning with ‘‘Mannar tatamati(" and "'Püntiyan 
koņtāta'" (By Pantiya Paļtar). 

105. G.P., p. 30. 

106. Periyāl. Tm. 3. 8:4. 

107. This story has become a theme of the well-knowa Telugu work 
‘Amuktamalyada or Visņu-cittīya" one of the five great Kavyas 
(epic poems) by the celebrated emperor Krsnadeva Raya of 
Vijayanagar. 

108. Nac. Tm. 1:5. 
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devotion to Visnu, Antal dreamt of her marriage with God; 
and described her experience in a hymn which is sung to this 
day when a marriage takes place in a Vaisnavite household.!99 
God appeared to the Alvar in a dream to declare before Him 
His acceptance of the girl in. marriage and ordered her to be 
brought to his temple at Šrīrangam Accordingly Periyāļvār 
took her there with great joy and when she centered the 
sanctum sanctorum of Ranganatha she was obsorbed into the 
idol.!!9? Periyāļvār was duly honoured as the father-in-law of 
the deity and then sent back to his native place, Šri Villip- 
puttūr, 


The identity of the Pāntiya king referred to by Periyal- 
var in his hymns!!! as ‘Nafum@ran’ and ‘Apimanatunkan’ is 
a matter of controversy among scholars.!2 The Guruparam- 
para works identity him with Šrī Vallabha Pantiya''3 who had 
also the name Srimara. This king reigaed during the period 
(815-862 A.D.).!!* Visnu-cittan was bornin the year Kuro- 
dhana''5 which corresponds to 785 A.D. and lived for eighty 
five years.!!5 He could have been a contemporary of this king 
in whose court he won a wager. Antal was born in the year 
Naļa!!? which corresponds to 836 A.D. There is a reference in 
Anta|’s Tiruppāvāi which mentions the setting of Jupiter 
(Vyalan) and the rising of Venus (Veļļi-Šukra). Professsor 
M. Raghava Iyengar chooses December 18 of 731 A.D. as the 
date which Antal had in view, and also as the date '' which 
tallied with the regnal periods of both Ko-Netumaran and his 
adversary Nandivarman II Pallavamalla (731-796 A.D.). But 
— MM MM a à 
109. ibid.. 6. (Varanam ayiram). 
110. G.P., p. 35. 
Ill, Periyal. Tm. 4. 2: ;4. 4:8. 


112. 'Apimünatunkan' appears as an epithet of Celva-nampi, the 
minister of Vallabha-déva (G.P., p. 29). 


la. G.P., p. 28. 

ll4. History of India, Part I Ancient India, p. 229. 

145. P.T.A.. p. 5. 

116. A.G.P., fol. 9 (b). 

117, N@la@yiram (P. Krishnamacharyar's edition) p. 100. 
ta Alvarkal külanilal, pp. 76-81. 
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recent researches!!? have brought to light the fact that Para- 
mé$vara Varman IĪ was reigning in (720-731 A.D.). So this 
daie chosen by Professor Iyengar is untenable. Among the 
alternative dates furnished by the learned Professor, either 
885 or 886 A.D. would meet jhe astronomical requirements. 
It might after all be straining the asronomical arguments 
& bit too much. It may therefore be proper to conclude that 
the Alvar and his foster-daughter Antal probably lived round 
about 850 A.D. 


—— 


NAMMĀĻVĀR AND MATURAKAVI 


Nammāļvār is considered by the Vaigņavites to be the 
greatest of the Alvars for the spiritual wisdom contained in 
his poems. He was born of a Vellala family of Tirukkurukür, 
now known as Alvar-Tirunakari in the Tirunelveli District. 
His parents gave him the name Maran and Sathakopa was the 
Sanskrit title probably given to him by his spiritual preceptor. 
Like other Āļvārs, he too was a born yogi. Even asa child 
he left his house to take his seat under a tamarind tree which 
was adjacent to his house. He continued to remain there in 
meditation for sixteen years. He is held to be the greatest of 
the Āļvārs and he was certainly the most philosophic minded 
among them. The Bhakti movement reached culmination in 
him. A disciple of his Maturakavi by name composed a 
decad in honour of his preceptor and ended the long line of 
Vaisnava saints. 


Maturakavi wasa native of Tirukkolur in the Tirunel- 
veli District and a brahmin by birth. While he was at Ayodhya 
on pilgrimage, he happened to observe one night a brilliant 
light in the southern quarter of the sky. He took itasa mark 
pointing to the presence of a great person, started in the 
direction of that light and reached Tirukkurukūr where he 
found this prodigy. Maturakavi then became the disciple 
of Nammāļvār, who began composing verses which the devout 
disciple got recordcd in the palm leaves. 


119. Vide Prof. K. A.N. Sastri's "New Light on Later Pallava chrono- 
logy" in M.M. Potdar commomoration volume. 
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Nammaļvār was born inthe year Bahudhànya which 
corresponds to 798 A.b.!2? Maturakavi’s birth was in the year 
800 A.D (Fikrama)."! Maturakavi installed Nammālvār in 
arcd form even when the latter was alive and conducted wor- 
ship and festivals for it.!??^ He lived for fifty years !?3 after 
the passing away of Namma]var in his thirty fifth year.!?* 
Maturakaviis also counted as an Alvar. These two Āļvārs 
could therefore be placed in the second half of the ninth 
century, 


The birth of Namma]var in 738 A.D. would have been 
admissible, had not the Āļvār sung in praise of the deities at 
Varakunamankai!? and Crivaramankalam.7"$ Both these 
places were named after the Püntiy&n king Jalila Parantaka 
Varaguna ] (c. 765-815 A.D.), who had his kingdom extended 
on all sides, atthe expense of the Colas, Keralas and other 
neighbours.!? The Alvar is evidently referring to these 
shrines when they were known with these namcs, though their 
existence prior to this period with a different name could not 
be ruled out: This enables to place Nammiafvar in the first half 
of the Hīnth century A.D. and make Maturakavi his con- 
temporary. 


The years of birth of th» Āļvārs give useful material for 
fixing the period of the Āļvārs. The Ka/i and Dvāpara eras 
mentioned in the sources do not make sense and deserve to be 
rejected in many cases. The names of the years mentioned 
in this connection help in arriving at the years of the birth or| 
the Āļvārs but this isto be arrived at only with the aid of 
internal evidences contained in the compositions of the 
Alvars. The order in which the names of the Āļvārs is enu- 


120. G.P., p. 55. 

121. P.T.A., p. 8; A.G.P. fol 8(b). 
122. G.P., p. 60. 

123. A.G.P., fol. 9 (a). 

124. A.G.P., fol. 8 (b). 

125. T.V.M., 9.2:4. 

126. ibid., 5.7. 

1771. History of Ancient India, p. 484. 
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merated and their life accounts are dealt with in the sources, 
is only to be discarded in favour of a different order 
which is based on other evidences which are available inter- 
nally and from external sources. Till fresh materials are 
found necessitating a change that is followed here, the tradi- 
tional sources are to be kept on only for the information they 
provide for the understanding the life accounts of the Āļvārs. 


Regarding the latest limit for the age of the Āļvārs, 
the first half of the ninth century seems to be adm:ssible. 
Yamunacarya, who was born in Kali 4018, Dhatu year, was 
the grarídson of Nathamuni, who was not alive then. 9 6 A.D. 
could be the date of birth of Yamuna. Nathamuni lea nt the 
four thousand verses of the Āļvārs from Nammāļvār limself 
who appeared to him through vogic power, that is, he did not 
meet the Ālvār when he was alive. He met Parānkušadāsa, 
a disciple of Maturakavi and was told by him that the compo- 
sitions of the Āļvārs were lost then fora long time. What 
exactly is meant by the long time is not clear, The Guru- 
parampara tradion means that the long time must be taxen to 
be fairly long when the Alvars’ dates are placed around the 
beginning of Kaliyuga. This interpretation is untenabie and 
the non-avilability of these compositions even for à generation 
may be interpreted in terms of a longtime. This meeting 
must have taken place after 883 a.D. when Maturakavi 
passed away. Much significance could not be attached to the 
‘long time’ referred to here. [t only means that all the compo- 
sitions were not then available, The non-availability of them 
at this time, which was not far distant from the middle of the 
ninth century when Periyāļvār, Āņtāļ, Tirumankai Alvar 
and Maturakavi Alvar were in the last years of life, could be 
explained only by admitting that some of the Āļvārs, though 
they were contemporaries, did not have occasion to meet each 
other and asa result of this, their compositions were not 
known outside the regions where they flourished. Nathamuni 
is said to have arranged the compositions of the Alvars and 
made them recited bv his disciples. This must have taken 
place about 900 a.D. Ii will not therefore be wrong, if the 
limits of the age of the Alvarsis fixed in the period 700- 
850 A D. 


CHAPTER X 


THE NUMERALOGY OF NALAYIRAM 


A CONTINUATION OF THE BARLIER ANTHOLOGY TRADITION : 


The Nāļāyira Divya Prabandham literally, the Four 
Thousand Divine Treatise. codified by Nathamuni in the tenth 
century (or the end of the ninth century) was only a continu- 
ation of the anthological tradition of the Cankam age. But 
the earlier anthologies were broadly classified under Akam or 
Puram and secular and religious subjects were put together as, 
for instance, in the Partu-p-pziiu in which Pattina-p-pālai 
which is purely secular is grouped with Tirumurukārru-p-patai 
which is religious. The dominance of anthologies and antho- 
logy-making seems to have characterised only the pre-Pallava’ 
period, but sporadic attempts at anthologising were to be 
seen in the field of religious literature in the Pallava and post- 
Pallava age, thus continuingan ancient tradition in literature. 
The Akam-Puram dichotomy was practically given up in lite- 
rature during these ages and the emphasis was shifted from 
genus unity to species unity. [In other words, in the anthological 
uge, if it could be so called, the Akam-Puram, distinction was 
the sole basis of classification. Taking the Pattu-p-pattu again, 
tiic general theme is Puram, but there is fantastic diversity in 
the subject matter of the different works like Kurifīci-p-pātķu, 
Mullai-p-pdtfu, and Pattina-p-palai. Some of the anthologies 
would appear to have been made mechanically without strict 
attention to unity. A critical consideration of the principles 
of anthology-making in the early period of Tamil literature 
in as interesting as it is ticklish; and before it is attempted in 
ita fullness, only a guess as to the reason for the combination 
of the different works can be hazarded. The anthologist must 
have weeded out a number of inferior works and put togsther 
only the outstanding ones, and therefore, could not discover 
ns much of the necessary ingredients of unity of subjectemat~ 
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ter as might perhaps have better justified the proclaimed classi- 
fication as Akam or Puram. Inthe later periods, however, 
it was possible to deviate from the basis of excellence and 
combine works with identical themes evenif the different 
works did not demonstrate the same degree of superbness, 
either in language or in thought. The Caàkam anthologies 
paid special attention to beauty and accuracy of language and 
applicability to common social life on the basis of a pragma- 
tic philosophy. The later anthologists who were very few 
cared for the unity of the subject-matter and as it concerned 
only religion in most cases, the language aspect became 
secondary. The mind and personality of the author is not 
only reflected in the work but the work itself conferred upon 
him social esteem and reverence. Any vagueness of thought 
in the process of giving verbal form to emotional Fullness and 
ecstasy or the inadequacy of diction was made up for by 
commentators whose commentaries were more inspired by 
devotion to the authors for their personal spiritual worth than 
embark on an attempt to appraise their scholarship. 


The two great anthologies of the post-Pallava period 
are the Saivite Tirumurais and the Divya Prabandham the 
anthology par excellence. The difference between these two 
anthologies and the Cankam anthologies is obvious, A dis- 
cussion was already under taken on the question of author- 
ship and of the subject-matter elsewhere. While the Nalayiram 
certainly continued an earlier literary tradition, it was diffe- 
rent from, and. from the point of view of the technical aspect 
of anthology-making, it was perhaps an improvement on the 
earlier concept of anthology. The unity of the subject is 
paramount in the Nālāyiram in spite of the diversity of 
authorship and the chronological distance separating each 
work from others. 


There is another difference which is remarkable bet- 
ween the Divya Prabandham and the earlier anthologies. 
While the Divya Prabandham is nothing more or nothing less 
than an anthology from the literary stand point, it is often 
equated with the Vedas and endowed with scriptural status. 
The same is true in regard t^ the Saivite Tirumurais. The 
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Alyars are invested with the sanctity attached to the Vedic 
rsis (composers) who, however, chose to remain anonymous. 
The Nalayiram at least after its codification by Nāthamuni, 
became a book of daily 'parayamam' for Vaisņavites in the 
Tamil country. The sanctity attached to it was such that even 
Andhras, and Kannadigas transliterated the work in the script 
of their own languages for their daily ‘pardyanam.’ 


AUTHORSHIP : 


The anthology consists of the works of twelve devotees 
of Visnu called Āļvars. The word 'alvdr' sometimes inter- 
changed with the word 'a/vdr" meaning one who ruled the 
mind of God,  Vaisnavism elevates the devotee and even con- 
fers a divinity on him surpassing the divinity of God of whom 
he is a devotee. Therefore, this meaning is not unwarranted. 
But the exact root from which the word is derived is ‘a}’ or 
‘dive’ and āļvār would get the meaning as one who is plunged 
in God-enjoy ment or a diver in divinity. The Āļvārs were no 
doubt intellectually able persons, but their hymns were more 
the promptings of the heart than intellectual performances. 
Twelve Āļvārs share between themselves the three thousand 
and odd hymns comprising of the Divya Prabandham. They are 
the first three Āļvārs (Poykaiyar, Pūtattār, Pēyāri, Tirup- 
pāņāļvār, Tirumaļicaiyāļvār alias Bhakti-sara, Tontarati-p- 
potiyāļvār alias Vipra-Narayana, Kulacekaralvar, Periyāļvār, 
Āņļāļ, Tirumaikaiyāļvār, Sathakopa alias Nammāļvār and 
Maturakaviyalvar. 


The uniqueness of the Divya Prabandham arises cut of 
the fact that many of its authors were neither scholars nor 
deeply versed in the sacred lore. Yei their spiritual experience 
which they have conveyed through their hymns, which are 
their effortless outpourings of the heart, constitutes a very 
important phase in the development of religion in general, 
If a study were made of the different religions of the world, Sri 
Vaignavism appears to have introduced the new concept of 
anubhava or god-experiencing and god-enjoyment, The corol- 
lary to this anubhava is the direct perception of the countless 
cette qualities (ananta kalyāņa guņas). The devotee's 
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enjoyment of these qualities js shared with others through the 
hymns. The intellect is overwhelmed by the emotions so 
that experiences rather than ideas dominate the lyrical ex- 
pressions. The modern student of psychology has plenty of 
material in the Nalayiram to build up a new branch of 
psychology in which the mystica] experiences could be taken 
away from the field of abnormal psychology which is not 
the appropriate head under which one could study this inner 
development. Excepting Nammalvar who was undoubtedly 
a genius among men as he was among the Āļvārs, all the other 
Alvars have only their experience or anubhava of God to share 
with others. The Prabandham thus becomes the common- 
man’s literature embodying the spiritual experiences of 
persons from the most common run of society. 


Religion owes much to this new aspect of spiritual 
development. The concept of god-intoxication was drawn 
upon by ail the religions of the world, and there is no doubt 
that the Alvars were primarily responsible for this movement, 
if not the originators. Sufism which came later shows 
unmistakable evidences of how much it owes to Sri Vaigņavism 
in respect of the doctrine of ecstatic spiritual experience. 


POLITICAL BACKGROUND: The Divya Prabandhum literature as 
also the movement connected with it is definitely post-Cahkam 
and excepting the unproved spurious! poetical epistle fathered 
on Periyalvar as his message to the Tamil Cankam there is 
absolutely nothing to warrant the remotest association of 
any of the Àjvars with the Cankam period, let alone the 
Cankam itself. Both the Šaivite and Vaisnavite movements 
started as a result of the Āryan-Tamil interaction in the 
Tamil country under the stimulus provided by the first great 
monarchical power of the south - the Pallavas. In a sense, 
both the movements were parallel originating about the same 
time under identical stresses and "stimuli with no rivalry, but 
as forces. combined to destroy the influence of. Buddhism and 
Jainism. 


—— 


J. Vide: 4Antakóla Mevp-porid. 
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The Pallavas fostered religion without any bias. All 
the cults and sects received their patronage. The climate was 
therefore favourable for a` new religious explosion within 
Hinduism with its two aspects in the Tamil country. The 
age of the intellect and secularism which the Cahkam age 
inaugurated was followed by an age in which emotions played 
a dominant role in literature because of the patronage of 
religion by the ruling power. The Pee either enlarged 


The concept of idol- worship. was consider Bis raa and 
newer manifestations of Siva and Vianu were installed in 
temples. A large number of festivals were instituted on 
an elaborate scale. An atmosphere of religious activity and 
fervour was prevalent throughout the Tamil country and the 
Āļvārs and the Nāyanmārs were the products of this atmos- | 
phere. They had something concrete to sing about and wher- 
ever they lived they were close to a Tirupati or a Divya Desa, 
a place hallowed by the manifestation of Siva or Visnu. The 
maagalasasanam of deities which constitutes. the bulk of the 
Divya Prabandham was more or less the | expression ot personal 
ecstasy at (he time it was sung. Little would the Ajvars have 
imagined that their ecstatic outpourings before the deities 
would be collected and invested with scriptural status. The 
mafgalāsāsanam of a deity became more or less a must, and 
in fact the maagalasasunam hy an Alvar became the mark to 


invest a temple with unique repute. mM 
THE CIRCUMSTANCES OF THE CODIFICATION: Nathamuni 
takeson himslf the credit for having collected the hymns of all 
the twelve Alvars and codified them into the Divya Prabandham. 
He may be assigned to the later half of the ninth and 
beginning of the tenth century A.D.? Very little is known 
about the life of this great devotee who is ranked with the 


2. The Colas: (1955 edn.) p. 638. He was bornin the year Sobhakri 
(823 A.D.) (A.G.P. 11 (b), and passed away before 916 a.D., when his 
grandson Yāmuna was born. The traditional version which 
mentions him as having lived for 340 years will have to be 
dismissed, as this comes into clash with the dates arrived at for the 
Alvis in the previous chapter. 
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Āļvārs and with Rāmānuja except that he was born in 
Kattumanuar koyil in the South Arcot District and that he 
led a pious life as a devotee of the local deity. It is possible, 
as is claimed, that he continued the tradition of the Āļvārs, 
but either his humility prevented his saving his own hymns 
for posterity, or they have been lost by neglect.. His non- 
authorship, even if it is a fact, of any original work, does not 
make him inferior to any of the Alvars. On the other hand, 
he became not only the compiler of the anthology of the 
hymns of the Āļvārs, but he also synthesised their doctrines 
into one of the greatest movements of Indian history, 


The circumstances under which he started his work on 
the anthology are, as usual, strange. During his time, the 
hymns of the Āļvārs had gone into oblivion. In fact, he 
does not appear to have heard of their existence before he 
he had that experience which prompted his quest for the 
hymns. He had not heard of Nammalvar reputed to be the 
most intellectual among the Alvars. 


The exact circumstances under which Nathamuni 
commenced his quest of the hymns are as follows: He heard 
some worshippers recite ten verses {trom Nammag]var's 
Tiruvaymoli completely ignorant of Nammāļvār as their 
author. He became inquisitive because the address to God 
as 'Ārāvamute” > which he found in the recitation captivated 
his soul. He asked the worshippers about the authorship of 
the verses and also of the thousand verses which the last 
verse of the recited portion alluded to as ‘ Ayirattul ippattum’ 
(these ten verses from out of the one thousand verses). The 
worshippers directed him to Kurukur where he could obtain 
the thousand verses of Nammāļvār portions of which they 
had themselves memurised for their own contemplation and 
worship. Nathamuni proceeded to Kurukur, the birth place 
of Nammalvar, and after worshipping the deity of the place 
and at the direction of Parankusadasa, a disciple of Matura- 
kavi, went to the sacred spot under the tamarind tree in the 
hope of meeting the spirit of Nammālvār. But the expected 


3. T.V.M.5.8. 
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miracle did not. happen. He then recited the Kasminus 
Ciruttampu composed by Maturakavi which he got from 
Parankusadasa in Kurukür 12000 times in front of the tree 
where the idol of Nammāļvār had been installed. Pleased 
with Nāthamuni's devotion, Namma]vàr appeared before him 
along with his disciple Maturakavi and taught him all his four ` 
Prabandhams with their full meaning. According to a 
slightly different account of the same tradition preserved | 
in the Diryasari carita+ all the four thousand verses were | 
revealed to Nathamuni during this extraordinary interview. ' 
There is a third version according to which Nathamuni met 
Maturakavi from whom he learnt that Nammāļvār, after 
composing a big Book of hymns in Tamil and instructing the 
hymns to him, had attained salvation. The people of the 
locality had the misconception that thestudy of the work 
would be detrimental to the Vedic religion and so they threw 


it into the river Tampraparani. Only one page of the Book 
viz., Kaņginuņciruttāmpu was saved. Nathamuni recited this 


poem 12,000 times, asa result of which Nammāļvār revealed 
the purport of the whole work to him. But when Nathamuni 
wanted to know allthe verses, he was advised to approach 
an artisan of the place who was inspired by Nammāļvār to 
reveal ail these verses to him. So Nathamuni received the 
entire work from the artisan.‘ 


Nathamuni went báck to his native place and organised 
a band of disciples$ and started a musical choir for the new 
hymns as ordained by the God of his native place. 


This is the only available account of how the discovery 
ol the Nālāyiram was made. Nāthamuni justifiably takes the 
full credit for the discovery of all the hymns which he codified 
into an anthology. He certainly did much to popularise the 


4. D.S.C., XVI - 13 to 21; G.P. p. 73. 


5. Prapannamrta Chaps. 106 and 107 (as quoted by Sri S. Dasgupta 
Vide: A History of Indian Philosophy, Vol. U1. P. 95. 


6. The Guruparamparās mention that Náthamuni had set these hymns 
to music with the help of his nephews Mēlaiyakatāļvār and 
Kilaiyakatàlvàr in the divine tunes (which please the gods). 
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recitation of the hymns during festival seasons and it is not 
improbable that he introduced special festivals at which the 
Prabandhams were to be recited by trained pandits. 


One interested in the scientific approach io history 
might refuse to accept the veracity of the above story. It 
has, however, to be understood that every ancient tradition 
is a conventional method of stating historical facts, and one 
has to be acquainted with the symbols to be able to discover 
the history ina tradition, Barring the supernatural element 
in the story all else is true history. The supernatural is the 
inevitable ingredient in any traditon where there is an account 
of an effort to succeed in which divine help. is. necessary. 
One need not create imaginary situations by which Nathamuni 
came by the. hymns to substitute the supernatural in the story. 
Neither the historicity of Nāthamuni nor his being the 
anthologist of the hymns can ever be disputed. There is 
epigraphical confirmation of the historicity of Nāthamuni.” 


THE DIVISION OF THE WORK : The following is the pattern 
of the arrangement of the Four Books of the Divya Prabandham 
by Nathamuni called Mutafāyiram, Periya Tirumēļi, Tiruvay 
moli and lvar-pa, the first three constituting the lcai-pa 
group : —_— 


Part I: Books of the Tcai-pā group 
Book I: Mutalāyiram (The Fist Thousand) 


NAME OF COMPOSITION NUMBER OP VERSES 
]. Periyalvar Tirumoli 473 
2. Tiru-p-pāvai 30 
3, Nacciyar Tirumoli 143 m 
4. Perumāļ Tirumoli 105 
5. Tiruccanta Viruttam 120 
6. Tirumalai 45 
7. Tiruppalli Elucci 10 
8. Amalanātipirān 10 
9. Kunninun ciruttampu 11 


—— 


Total: 947 


7. Anbil Plates of Sundara Cola. E.I. XV. p. 54. N@thamuni is referred 
to as Sri Nátha. 
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Of these No. | is the composition of Periyalvar, Nos. 2 and 3 
of Antal, No. 4 of Kulacekarālvār, No. 5 of Tirumalicaiyalvar, 
Nos. b and 7 of Tontarati-p-poti Alvar, No. 8 of Tiruppāņālvār, 
and No. 9 of Maturakavi Alvar. The absence of 53 verses 
to makeup 1000 isnot usually made much of and the 
calculation of 1000 is not meant to be arithmetical. 


Book II:  Periya Tirumoli 


NAME OF COMPOSITION NUMBER OF VERBES 
10. Periya Tirumoļi 1084 
11. Tirukkuruntaptakam 20 
12. Tirunetuntantakam 30 


Total : 1134 


All the three works are those of Tirumaakai Alvar. The total 
number here is in excess of 1000, and should be treated in the 
same manner as in respect of Book I. 


Book IIT: Tiruvāymoļi 

NAME OF COMPOSITION NUMBER OF VERSES 
13. Tiruvaymoli 1102 
The whole of this Book is the work of Nammāļvār 


Part Il: lvag-pà group 
Book IV: lvarpa 


NAME OF COMPOSITION ` NUMBER OF VERSES 
14. Muta! Tiruvantati 100 
15. Irantàm Tiruvantāti 100 
16. Mūnrām Tiruvantāti 100 
17. Nānmukan Tiruvantati 96 
(8. Tiruviruttam 100 
19. Tiru-Āciriyam 7 
20. Periya Tiruvantāti 87 
21. Tiruvelukkürrirukkai 1 
22. Ciriya Tirumatal 1 
23. Periya Tirumatal 1 


Total: 593 
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Of these Nos, 14, 15 and 16 were cemposed by the Mutalāļvārs 
(Poykai, Putam and Péy); No, 17 by Tirumalicaivalivar; Nos. 
18, 19 and 20 by Nammālvār; und Nos, 21, 22 and 23 by 
Tirumankaiyalvar. The discrepancy in regard to the total in 
Iyar-pà is rather more than could be treated with indifference. 
A discussion on the total numbers of verses in the Ná/dyiram 
appears inthis chapter and references to the statements of 
authorities are made not only in respect of the total number, 
but also of alternate schemes of numbering believed to be in 
vogue. 


The Kēyil-Oļukuš mentions a tradition by which on the 
day of the Tirumoli-Tirvaymoli Festival which be had himself 
instituted, Nathamuni got the first three Books belonging to 
the Icai-pa category inthe finest music pleasing to gods 
(Devaganam) and the fourth Book belonging to the lyar—pa 
category without any musical form. On the basis of this 
tradition, confirmation is sought to be given to the traditional 
categorizing ol the hymns as Icai- pa and ly&r-pa. 


The categorizing does not seem to be arbitrary or 
purposeless. The first three Books can be set to music and 
definitely intended to have the highest musical value asa 
Tamil parallel to the Sama Veda. The music is nct incidental, 
but in:egral and vital. The appeal to God is through the most 
enjoyable medium. Maturakavi goes one step further and 
proclaims that he became ecstatic by singing the sweet songs 
of Kurukiir Nampi and that he did not know of any deity 
(superior to Nammalvar).? The existence of ancient 
manuscripts defining the appropriate tune (Pan) and tuning 
(Tāļam) of the hymns also proves corclusively the nature 
and purposes of the first three Books. 


THE ORDER OF THE ARRANGEMENT : Nathamuni got into 
possession of the hymns in no codified form or in any order. 


Koyil-Oluku pp. 33-37; cf Sri Rangam Temple pp. 144-47, 


9.  Kanuinunciruttampu-2. The implication is that Kurukür Nampi 
(Nammāļvar; was the object of his worship and he needed no 
other God. 
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The work of organising the hymns must have taken all his 
mental equipment and spiritual fervour. There were many 
approaches open to him like the chronological, the person 
to person. and sequence of religious topography. But his 
codification was based on the only objective of providing a 
scripture in. Tamil with a status not inferior to that of the | 
Vedas, This objective required a thorough reshuffle of the 
Prabandhams and reorganization on the basis of the require- 
ments of recitation in temples. His work must have been 
to some extent facilitated by the Āļvārs themselves having 
presented the hymns inseperably complete in themseives in 
units of. ten, thirty etc. Nathamuni did not take liberty 
with these units, but just left them as separate divisions. 
For instance, each of the units of the first Ten of Tirumankai- 
yāļvār is organized into a division, but each Tirumoli 
(consisting of ten or more verses) is presented fully in its 
original form without a further mix-up of. verses by different 
authors, In other words, he did not collect together stray 
verses from different Tirumoļis by the same authors or by 
different authors just for the reason that they dealt with the 
same subject. Each Tirumoļi has a concluding stanza in 
which the phala sruti!! is given with the authorship which is 
an indication that the Tírumoli is full and intact. What 
Náthamuni did was to arrange the hymns into tens possibly 
in conformity with the Vedic arrangement of the sūktas. 


The purposes of his division and sub-division of the e» 
whole work are also to be related to his desire to presenta > 
Tamil parallel tothe four Vedas, First they are intended\ 
lo be recited like the Vedas. The Sama Veda being the | 
most pleasing to hear on account of its musica! character 
must have inspired his musical arrangement of the first three 
Rooks under the broad category of Icai-pa. 


There is needless controversy over the possible order 
in which the Āļvārs might have composed the hymns. For 


10 It means here ‘poems’ and nothing else. 


Ii. The purpose to be attained by reciting the particular voit of 
stanzas is meationed in the last stanza of each unit. 
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instance, the order of the Prabandhams of Tirumankai Alvar 
has engendered a lot of heat with every little light at the hands 
of enthusiastic expositors.!? But we can easily dismiss the 
subject of order as purposeless, because the order found 
in the anthology-as-organized by Nathamuni and finally fixed 
as unalterable by Védanta Desika is the order of the antholo- 
gists and not of the Alvars. 


THE PLACE OF RAMANUJA-NURRANTATI: There is a 
school of opinion which believes that the Ramanuja-rurrantüti 
forms part of the fourth Book, the fyar-pā. But the opposition 
to the belief stems from the travesty, arising out of the 
inclusion of the praise of a human being along with the praise 
of God, Historically the inclusion must be a later-day 
action as Ramanuja was later rc than Nathanitini and the 
codification had been settled by Náthamuni. Nathamuni 
does not appear to have designed the anthology asa Esg-Niul. 
The Nalayiram prefixed to Divya Prabandham is certainly 
oflater origin; it probably belongs to the Vijayanagar period 
when a new interest was evinced in Vaisnavism and Vaisnavite 
literature. The prefix must have originated during the period 
of V&danta Desika whose last year is believed to be 1371 A.D. 
or a little later asa Šrīrangam inscription of his composition 
would testify.!5 This can be accepted as almost the final 
answer to the origin of the prefix because for the first time 
it appears in a statement of Šrī Dēšika.'* Tiruvarankatta- 


12 One section of Vaisnavites holds the opinion that Periya Tirumatal 
is the last poem sung by the Āļvār and according to them the order 
is Periya Tirumoli, Tirukuruntàntakam, Tirunetuntantakam, Tiru- 
velukurrirukkai, Ciriya Tirumatal and Periya Tirumatal. This is 
the order held by Vedànta Da£ika (T.P. 379). According to another 
section, Tirunetuntūntakam is tho last poem of the Alvar and their 
order is: Periya Tirumoli, Tirukkuruntüntakam, Tiruvelukkürr- 
iukkai, Ciriva Tirumatal; Periya Tirumātal and Tirunetuniantakam 
(U.P.R. 9. P.B. Annankaracaryar's commentary). 


13. Madhur& Vijayam - p. 65. (Srīraūgam inscription composed by 
Desika) in praise of Gópanna who restored normalcy in the 
Šrīraūgam temple after the defeat of the Maturai Sultan by 
Kampana- IT). . - ad d 

> a 


14.  T.P. 382, 383. ES o^ 
R C ue s’ v s 
\ Jot D yeu 
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mutanar, the most devoted disciple of Sri Rāmānuja, after 
composing Rāmānuja-nūrrantāti had its 'araskerram' (or the 
formal’ release) in the presence of Šrī Rahpanatha, the 
presiding deity at Srirangam and it was Śri Ranganatha who 
ordained that this work be included in the Divya Prabandham.'* 
While there is no doubt about the literary excellence as also 
the wealth of bhakti in the work, it is not possible to believe 
that Šrī Ramanuja could have permitted something in praise 
of himself to be included in what was purely a book of prayers 
and praises of God. However, Para§ara Bhattar composed 
a verse (Taniyan) in honour of the Alvars which is recited 
before any composition of the Āļvārs is taken up for recital, 
Rāmānuja's name is included by him along with those of the 
Alvars. He must have treated Rāmānuja on a par with the 
Alvars and in all likelihood Rāmānuja-nurrantāti could have 
been considered as part of the Nalayira Prabandham during 
the life time of. Parasara Bhattar who was bornin the year 
1062 A.D.!% and received the blessings of Rāmānuja. He 
died in his thirty second year. R@mdnuja—niprantati, in 
praise of Ramanuja, could have therefore been included in 
the N@layiram at least soon after 1137 a.D., the date of 
Ramanuja'a death. Here Rāmānuja is not the author of 
any Tamil hymn but came to be venerated by ParaSara Bhattar 
giving him the status equal to that of an Alvar. In order to 
justify this, the composition Nzrrantati in praise of him by 
Amutanar, could have been included in the Wālāyiram. 
The composition of the Alvars were regarded as the Tamil 
Vedas, It is but natural that a poem in praise of Rāmānuja 
who was treated like an Alvar should get the status of the 
Veda and so included in the Nalayiram. The appellation 
‘Prapannagayatri’ lends justification to this. 


15. cf. D.S.C., 18: 51, 52, 


ls.  Satsamtpradáya Muktāvalī p.13. A latest date 1122 A.D,, which is 
suggested in the Guruparamparās in order to justify the tradition 
that he was a child when Rāmānujā made him his success or is 
not acceptable for the reason that his father Kürattülvàn was 91 
years old in 1122 AD. For a discussion on his date, see T.A. 
Gopinatha Rao; Lectures on Vaishnavizm. He must have lived 
for more than one hundred years. 
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There is another instance of praise of a human being 
appearing among the Prabandham hymns. It is a composition 
of Maturakavi in praise of Nammāļvār. But the work had 
already attained classical value and both Nammalvar and 
Maturakavi were considered as Alvars. Therefore Nathamuni 
with whom alone we associate the codification chose to 
include the praise of Nammalvür inthe Prabandham. The 
story of how Nathamuni came by the hymns of ‘the Alvars 
makes Kanninug-cirutt@mpu the starting point of the effort 
to unearth the missing hymns. If that were true, Nathamuni 
must have had a special reason to include this piece of human 
praise among the God's prayers and praises. There can, 
however, be no disputing the fact that after Rāmānuja's 
passing away the interest in the Divya Prabandham which 
Rāmānuja himself had inspired must have led to a new look 
at the organisation of the Prabandham. By the time Śri 
Desika’s eminence was estabiished, a little change over the 
content of the anthology could have already taken place and 
the Divya Prabandham must have goi finalised into Nalayira 
Divya Prabandham. One wonders if Sri Desika himself ' 
might not have played the second Náthamuni and without | 
taking too much liberty with the Nathamuni's codification 
regularised the contents by treating the Ramanuja-nurrantati 
as definite part of the Divya Prabandham. Iv fact, it is Sri 
Desika who presents the first statement in regard to the 
numbers of verses by the Alvars as also the number of verses 
in the whole anthology itself as Four Thousand. He also 
specifies twenty four Prebandhams” including Rāmūnuja- 
nūrrantāti. Bither Sri Desika was repeating traditional 
account of numbers or himself furnishing the picture of 
the final codification in which he had a prominent part. 


VEDANTA DESIKA'S FINAL VERSION: Between Natha- 
muni and Vedanta DeSika there must have arisen a new interest 
in Sri Vaisņavism with its supreme product in Sri Rāmānuja 
who justly takes the credit as the codifier of the new Tamil 
Vaisnavism, spade work for which had long before been 
completéd by a number of religious leaders including 
Nāthamuni and Alavantàr. During the period of Rāmānuja, 


17 TP 383. 
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the old Nathamuni code does not seem to have undergone any 
transformation. But during the period of Védanta Desika 
there "was the usuul historical process of reaction and 
recession. By then the Vijayanagar empire had come into 
existence (1336 A.D.) and with it was renewed the old interest 
in the Vēdas and Vedic study. The Divya Prabandham 
which had for centuries remained the scripture, in a sense, 
of the Tamil Vaisnavites was now getting alternative status 
with the original Vedas themselves. Vedanta Desika, how- 
ever, successfully staved off the trend which might have 
destroyed the status of the Prabandham as scripture, if only 
he had yielded to the temptation to join the movement of 
reaction. Under his leadership the very last codification 
must have been effected. This was done without any damage 
to the Nathamuni code. There are two verses of Sri Désika 
indicating this final codification. A free translation of the 
verses is as follows: 


“If we are to take count of the number of hymns of 
the first Alvars (Poykai, Pütam, and Pēy) we get 300; Tiru- 
malicai contributed 216; those of Nammalvar of profound vedic 
insight 1296; those of Maturakavi of eminent charity and 
guru-bhakti 1); those of Kulacékara king of the Varci country 
105; those of Periyalvar, also named Bhattanatha 473; those of 
Antal, a manifestation of Goddess Earth 173; those of 
Tontarati-p-poti 55; those of Tiruppánalvar 10- to these must 
be added 1253 hymns of Tirumankaiyalvar who was the veritable 
Death to his enemies and whose hymns sang the glorious praise 
of the world's Great Father Tiruvénkatamutaiyan and also 
those in praise of Yatiraja (the prince of yaris) numbering 108 
(composed by his worthy disciple Tiruvarankattamutan&r)".!* 


If the numbers found in these two verses translated 
together, when added become 4000, the prefix 'Nalayiram' 
«cems perfectly justified. But the problem is not so simple 
ws it looks. 


The arithmetical statement of Sri Vedanta Désika has 
now to be analysed. The number in respect of all Alvars 


iN TP. 382, 389. 
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except Tirumankaiyalvar is correct. There is controversy 
only over two subjects: viz., the number of the two pieces, 
the Periya Tirumatal and Ciriya Tirumatal and the inclusion 
of Rāmānuja-nūrrantāti. If the Periya-Tirunatal and the 
Ciriya-Tirumata! are considered one long poem each and if 
108 Rümünuja-nürranidii verses are excluded, the total 
number is 3776 which is the correct number, The additional 
224 is got in the following manner: 


Periya Tirumatal is taken as a subject in 78 verses and 
Ciriya Tirumatal as one in 40 verses. Between these two 
we account for 78-402 118 verses. The Ramanuja-nürrantati 
contains 108 and the total comes to 226 verses. Sri Védanta 
Dé$ika thus adds 226 new verses to the number in the 
Nathamuni code and rounds it off as 4000.!? There can be 
no serious objection to this, but for certain criticisms in 
respect of an arbitrary dissection of one long poem of 297 lines 
into 78 smaller verses. A poem is a unity by itself and not 
a convenient stoppage of equal length. Both the Tirumatals 
are in kali-venpa metre which is peculiarly suited to the 
composition of a single poem of any length, According to 
conventions of prosody whatever the number of lines or 
the lengta the poem is to be taken as a single unit and not to 
be dissected into verses. — In this light the Periya Ttrumatal 
is just one long poem and the Ciriya Tirumafal is another 
slightly shorter than thefirst as the name itself implies. 
Nathamuni who must have given the names to the two Mafals 
to distinguish each has purposely adopted the simple names 
instead of any name suggestive of the number of verses for 
the simple reason that he took each Mafal as a single poem 
as per rules of prosody. In fact, Nathamuni had no 
obsession with regard to the total number. 


Vedanta Desika who made the anthology a definite 
En-Nul did not wish to exclude the Ramānuja-nūrrantāti. 


19. The calculation is as follows: The total number of verses in the 
Four Books comes to 3776 (947+ 1134+11024593). If the two 
Malals are taken away the number reduces to 3774; the number 
is less by 226 to 4000 (4000— 3774-226). Then the number 4000 
is got by adding 3774 and 226 (78 -- 40-- 108). 
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So he had to provide for 108 in his calculation of 4000 and 
provided 118 to the two Matals and made up his 4000.20 


Appillai Aciriyar another keen student of the Divya 
Prabandham excluded the Ramaánuja-nurrantatl from his 
calculation and instead considered both the Mafals themselves 
as consisting of 226 verses. According tohim the Perlya 
Tirumatal consists of 1484 verses and the Cirlya Tirumafal 
774 verses. His dissection was into Kamni couplets and 
this was not against a common convention, though the 
counting of each Kanni as a verse is not warranted.?! The 
author of Nalayira Divva Prabandha Akarāti also follows the 
principle of dissection in connecting the Magal verses.?? 


Now there are two distinct numbers 3776 and 4000 and 
three approaches. Sri Dēsika's version seems to be the most 
acceptable and final. "Even today thé inclusion and non- 
inclusion of Ramanuja-nürrantati is a disputed issue though no 
irreverance is implied. In fact, whether included or not with- 
in the anthological system, the Rāmānuja-nūrrantāti is given a 
place of honouras a separate section in every edition of the 
Divya Prabandham. It is also recited along with the other 
hymns in all Vaisnavite temples. It could be concluded with 
the statement that no bones can be made about the arthmati- 
cal accuracy in respect of numbers. Even if a few verses are 
wanted to make up 4000 what is of essence is not the arithma- 


20. The inclusion of human praise in a book of prayersto God was 
done on the basis of a spiritual belief. Rāmānuja was considered 
anavatüra of Adigesa and the praise of Ādidēsa is appropriate 
amidst praises of Šrī Nārāyana whose bed the Ádiésa is. Nam- 
māļvār is also considered an avatāra of Visvakšena and the inclu- 
sion of his praise by Maturakavi is also justifiable. Vēdānta 
Dēšika invested the inclusion with the seal of his approval to 
neutralise the vehemence of the objection to its inclusion. 


21. The calculation according to Appillai Ácirlyar is as follows: 
The total number of verses in the Four Books comes to 3776. The 
number reduces to 3774 by taking away the Matals. Total number 
of Kanni couplets= 148}+77}=226. Then we have 4000 by adding 
3774 and 226. 


22. pp.26-28; 41 and 43. 
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tical accuracy in literature, but the completeness of each 
idea; The Divya Prabandham does not suffer in this respect. 
The number ‘Ayiram' has been considered very auspicious by 
the Hindus. Anything slightly less or in excess of it is also 
taken as 'Ayiram'. Thus the 1008 names of Visnu are called 
'Sahasranama". The Purusa-sukta begins with the verse 
“Sahasra Sirsa Purusak, Sahasraksa Sahasrapád" etc: We 
could overlook the fact of the Tiruvaymoli consisting of 1102 
verses by accepting its classification as an ‘Ayiram’ by the 
author himself. The Periya Tirumoli also eontaining 1084 
verses gets the title ‘Marai Pér-Ayiram, Ayiram, etc., from 
its author.2* Therefore, there is nothing wrong in imagining 
that each Book contains 1000 verses and the four Books 4000. 


THE PROBLEM OF TIRUPPALLANTU 

There is another interesting problem in regard to the 
‘Pallantu’ part of Peripāļvār Tirumoli. According to some, 
it should be treated as a separate Prabandham and not as a part 
within another Prabandham. Again, it is intellectual gymnas- 
tics and nothing serious is involved in it. Perhaps for a 
scientific reason, we might say that the Pallastu cannot be a 
separate Prabandham and must be considered just as the first 
part of the first Tirumoļi which should be considered to have. 
ten parts collectively called a ‘Party’. As it is, the first part 
is the Tiruppallantu and the Tirumoli itself commences as the 
second Prabandham separately. The first Pattu (Ten) in this 
arrangement is really nine because of the exclusion of the 
Tiruppallāņķu considered us a separate Prabandham. While 
there is nothing wrong in separating the Tiruppailāņķu, the 


organisation of the work suffers to some extent by its exclu- 
sion. Even at the commencement the equal division of ten 


Tirumolis is affected and only nine have to be designated a 
‘Pattu’ (Ten). The pattern of division of each Prabandham 
into ten Tirumolis each is common to the works of Periyalvar, 
Tirumankaivalvar and Nammalvar which share the common 
connotation Tirumoli. This seems to be some kind of an 
application of an organisational pattern adopted in the Vedas. 
23. R.V. 10.9011 


24. TVM.1.1: 11; 13:11; 1. 4:11: 1. 6: 11 etc. 
25. Peri. Tm. 1. 5: 10. 
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The sēkta of the Rg Veda may be considered the genesis of 
the concept of Tirumoli. A sükta is not a sutra but a reason- 
ing complete in itself. Its form is more elaborate than the 
aphoristic sutra. In the same way, in each Tirumoļi there are 
a number of verses though ordinarily even this number is to 
be restricted to ten. But this restriction is not strictly 
followed by the Āļvārs. Those who argue that Periyāļvār's 
First Ten did not include the firuppallānļu arrived at ten as 
the exact number of Tirumolis totalled up all the verses in the 
nine Tirumoļis excluding the Tiruppallántu and got one hund- 
red which they argued should be the correct quantity for ten 
Tirumolis at ten verses each. But while this approach may 
serve the purpose of an argument to explain away a difficult 
position, it fails to take note of the unity of the Ten. 


In the Periya Tirumoļi of Tirumabkaiyāļvār and in the 
Tiruvāymoļi of Nammālvār the sukra-like Tirumolis are arran- 
ged as aseries of Tens without any numerical inaccuracy. In 
the Nacciyar Tirumoļi of Antal the arrangement into Tens 
has not been adopted, because of the inadequate number of 
Tirumolis. The traditional belief is that division into Tens is 
called for only when there is material for more than two Tens. 
The Nacciyar Tirumoli does not satisfy this principle. 


The Tiruppallantu part is considcred separate also on 
the basis of eminent authority. In the Upadesaratnamalai** 
of Manavala mamunikal the reference to Periyalvar is in 
association with his having becn the author of the Tirup- 
pallanju. Inthe same work the Tiruppallaniu is mentioned 
as the ancient or Ati Tiruppallagtu, an artistic work without 
a parallel. One need not be led away by the overwhelming 
praise of the Tiruppallantu and invest it with a separateness 
lor this reason. That the Tiruppallāņtu is an excellent piece 
of composition in the richness of its devotional fervour, 
nobody denies. The question is whether it should be treated 
as a separate Prabandham. The volume of opinion leans on 
the side of its being an integral part of the First Ten. Those 
who would make it a separate Prabandham are swayed by its 


1^ — U.R.M. 16, 19, 20. 
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superior quality as a hymn and its abstract form contrasted 
with the anecdotal hymns that follow in the First Ten. But 
there is nothing objectionable in taking the Tiruppallantu 
Tirumoli of the First Ten as indicating the subject matter of 
the other nine Tirumoļis which is the story of Sri Krsņa's 
boyhood. The references in Upadésaratnamalai do not 
imply separate Prabandham status for the Tiruppallantu .but 
equate it with the Vedie praņava or Om which is an auspicious 
beginning lor any thing. The fact that the Tiruppallantu 
is the beginning of every recitation of any Prabandham in the 
Nalayiram only shows its greatness and not separateness. 
The Tíruppallantu has become the Pūrvātiga of every 
auspicious recitation and epitomises the entire substance of 
the First Ten. Much credence need not be placed on 
Upadésaratnamálai whose purpose is entirely different from 
evaluating the Divya Prabandham. It is purely a source of 
information about the date o. oirth and place of the Āļvārs. 
Therefore a casual statement in it about the Tiruppal/astu 
need not be made much of?7. Periyavāccāņ Pillai (1168-1263 
A.D.) who is held to belong to a school which is opposed to 
that of Vēdānta Dēšika has treated Tiruppallantu as a hymn 
which forms part of Periyaivar Tirumoli.*8 


The number of Prabandhams has been taken to be 
twenty four. This is arrived at in. two different ways. One 
is to exclude the Tiruppallantu from the list of Prabandhams 
and include the Rāmānuca-nūrrantāti; another is to exclude 
the Ramanuca-nürrantdti from the list and give separate 
status to Tiruppallāņtu. Vēdānta DéSika must have con- 
sidered the Tiruppallantu as part and parcel of the First 
Decad because he includes Rāmānuca-nūrrantāti among the 
Prabandhams. The division into twenty-four is long accepted: 
and therefore there need be no controversy about it. 


27. D.S.C. also refers to the two compositions of Periyāļvār. V.: 76. 
28.  Tiruppalàntu vyGkhyana (KüDchipuram), p. 24. 


. CHAPTER XI 
THE COMPOSITIONS OF ALVARS (I) 


OF THOSE OTHER THAN NAMMALVAR 


The compositions of the twelve Āļvārs are twenty three 
in number, and they have been collected and collated later 
by Nathamuni and givcn the name of Nalayira Prabandham 
(The book of Four Thousand verses) or the Divya Prabandham 
(The Divine Treatise). The names of the compositions and 
the pattern of their arrangement in the book have been stated 
and discussed in the previous chapter. So, only the content 
or the purport of these compositions is attempted here. 


THE FIRST THREE ALVARS 


The first three Āļvārs!, namely, Poykaiyalvar, Pūtat- 
talvar, Pēyāļvār are the authors ofthe first three Antatis’? 
centums of verses in the venpa metre (Nēricai Venpa) in praise 
of Vignu. Each one of them has sung a hundred verses NKE a 
garland of flowers. The garland of verses (col-mālai) sung by 
Poykaiya|var, Pūtattāļvār and Pēyāļvār are known as Mutal 
Tiruvantāti (first centum), Jragtam Tiruvantāti (second centum) 
and Manram Tiruvantāri (third centum) respectively. The 
first Alvar starts singing of the universal God from the point 
of view of the phenomenon: “The world is the lamp-dish 
filled with ghee of sea; the shining sun is the lamp. God is 


1. URM. 7. 


2. Antati isa type of Tamil poem (Prabandham) where the ending of 
the first stanza (a letter, syllable or a word) comes as the beginning 
of the second stanza and soon till the ending of the last stanza is 
the same as the beginning of the first stanza This type of poem 
is composed in néricai venpá or katlalai-k-kalitturai metre the 
total number of stanzas in an antati being 100, sometimes the Pra- 
bandham is composed with stanzas less or more than 100 as for 
instance Nanmukan Tiruvantati and Rāmūnuca-nūrrantāti (vide: 
Yüpparunkalakkürikai-17. 
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the Light of lights. I make a garland of verses and place it at 
the feet of God, the Light of lights"! The second Alvar begins 
singing not of the outer light but the iuner light, the noume- 
non: “Love is the lamp-dish; pining for the Lord is the ghee 
therein; the blissful melting heart is the wick; I have lighted 
this lamp. God is the Light of lights."* The third Alvar sees 
the lamp lighted by Putattalvár the Light of lights, the great 
God of his heart. His ecstasy broke into a song: “I have seen 
Tiru (Laksmi}. 1 have seen a golden-hued beautiful figure 
(body). lhave secn the lovely effulgence of the rising sun. 
I have seen the bright disc and the conch in His hands. All 
these I see today in my occan-hued Lord,”5 


The three seers then elaborate the glory of the Person 
they had seen in their lyrical poems or Antāris. They glorify 
God as the Inner-self and the Saviour of all beings and, at the 
same time, as transcending the universe. By controlling 
the outgoing senses, they say that He can be intuited with the 
inner eye.” God, in His infinite mercy and love, assumes the 
name and form which the devotees desire and reveals Him- 
self in the same form.’ A spirit of tolerance is in evidence in 
the poems of these early Āļvārs; probably there were forms 
of images where one half was Siva and the other half Visou.’ 
The stories of divine descent are told with a grasp of their 
essential message.?* Some of the stanzas in these Antātis are 


M. Ty. 1. 

I. Tv. 1. 

Mu. Tv 1. cf. L. Tv. 67. 

M .Tv. 9, 61, 62; I. Tv. 28; Mu. Tv. 37, 82. 

7. M. Tv. 4, 12, 30, 32. 47. 50, 85; I. Tv. 6, 26, 42; Mu. Tv. 12, 14, 40, 
79. 

M. Tv. 14, 44. 

M. Tv. 5, 98; Mu. Tv. 63. 


98. M. Tv. 2, 3, 4, 7-12, 17, 18, 20, 22, 23-25, 27, 29, 33, 36, 39. 46, 47, 
48, 50, 59, 62, 69, 74, 79, 90, 91, 94; T. Tv. 8, 10, 13, 18, 19, 22, 23, 28, 
29, 30, 61-64, 68, 79, 84, 89, 96, 99. 100; Mu. Tv. 4.6, 9, 13, 18-21. 
22, 25, 27, 28, 29, 31-34, 36, 42, 46, 47, 49, 51, 53, 54, 62, 64-66, 68, 
71, 6, 73, 74, 77, 30, 83, 85, 89-93, 95, 98, 99. 
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fuil of poetic beauty and they contain vivid poetic imagery.!0 
The verses are full of humour.!! Because of the simplicity of 
these Alvars’ language, there is a ring of sihcerity in their 
utterances !? "These three Āļvārs revel in the avararas of 
Vamana-Tirivikrama and Krsna in their worship of vibhava 
form of God,” and the deity at Vénkatam in their worship of 
arcā form.!* That is why the first two Alvars, according to 
traditional scholars,!5 conclude their Antdtis with the mention 
of these two avataras ‘© But the third Alvar, unlike the other 
two of his colleagues, ends his Anrati by mentioning the sac- 
red fect of the Lord and those of His consort Laksmi’? as 
saraņāgati for his salvation. There is only one verse in the 
whole of three Tiruvantātis on bridal mysticism.!? 


TIRUMALICAI ÁLVAR 
Tirumalicai Alvar has left us only two compositions: 
the Nanmukan Tiruvantáti ond the Tiruccantaviruttam. 


NANMUKAN TIRUVANTATI: This work consisting of 96 
verscs in veņpā metre (Néricai vegpa) is arranged i in the Antati 


TE M. Tv. 38, 40; L. Tv. 75; Mà. Tv. 23, 45, 57, 58, 67, 68, 70-72, 75, 86, 
89. 


E M. Tv. 6, 19, 24, 42, 47, 53, 54, 56, 67, 69, 70, 81, 84, 91, 92; I. Tv. 5, 
9, 15, 16, 36, 49, 56, 61, 97, 98; M. Tv. 6, 33, 34, 48, 49, 52, 54, 60, 62, 
64, 67. 73, 74, 81, 83, B4, 89, 91, 92. 

12 M. Tv. 6, 16, 21, 30, 31, 50, 51, 57, 64, 67, 68, 72, 78, 79, 83, 86, 88, 
89, 94, 95, 99; I. Tv. 4. 12, 21, 27, 34, 51, 55, 65, 74. 76, 81, 85, 87, 
90, 92. 93; Mu. Tv. 2, 7, 8, 12, 17, 21, 23, 30, 35. 37, 40, 57, 59, 84, 
92. 94. 

11 M. Tv. 3, 8. 11, 14, 17, 18, 20-23, 27, 34, 35, 48, 39, 50, 54, 62, 79, 
84, 86, 92, 100; I. Tv. 5, 8, 10, 15, 18, 19, 23, 28, 30, 34, 36, 47, 49, 
61.63, 68, 71, 78, 87, 89, 91-93, 98, 99, 100; Mü. Tv. 4, 6, 7, 9, 13, 18, 
20, 21, 23, 25, 28, 29, 32, 34, 36, 40-42, 47-49, 51, 52, 54, 58, 65, 68, 
71, 74, 80, 85, 85, 90, 91, 93, 98, 

M M. Tv. 26, 37, 38, 39, 40, 76, 77, 82, 99; I. Tv. 25-28, 33, 45, 46. 53, 
T0, 72, 75; Mū. Tv. 14, 26, 32, 39, 40, 45, 58, 61-63, 68-73, 75, 89. 

b Annangaracharia,, P.B: Divyartiadipikai-lyarpa Ayiram, Vol. I, 
M. Tv, 100 and I. Tv. 10 (commentary). 


EO M. Tv. 100; 1. Tv. 100. 


[E MU. Tv. 99 and 100. 
I^ (hid. 69. 
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scheme. The main theme of this work is the supremacy of 
Narayana, the consort of Sri (Laksmī). He never thinks of 
Narayana without the consort 'Tiru'-Laksmi.!? The statement 
that has been made in the first stanza of this Prabandham, 
that Narayana is the supreme Deity is expounded by the 
Alvar step by step with reference to the Vedas,*! Itihāsas and 
Purāņas.”* He finally clinches his argument in the last verse 
with full confidence.23 The Alvar was a monotheist as he 
himself admits*4 and preached that the one and only God was 
Visņu while the other two of the triad-Brahma and Siva-were 
created by Him.?^5 He was sure of a place in Vaikuntba for 
himself as he had placed a garland of verses (col-malai) on 
His feet 2° He declares that he would not sing verses on 
humans. The literature, the music, the /rihasas, the Purā- 
nas, the five elements, the code of Manu and the Vedas are, 
according to the Āļvār, the will of Visnu.?? Some thinkers 
consider that their minds are jmpediments of realisation and 
seek to dementalise themselves. But this Alvar holds, and 
this is the most interesting from tbe point of view of sublima- 
tional psychology, that mind is not an impediment at all. It 
can serve as the most useful and potent instrument of devo- 
tion. An easy way is the way of praiseand prayer of the Lord 
by the mind. ? The Alvar speaks of the greatness of the 
devotees of devotees. The devotion of the devotees to the 
devotees is greater than the devotion to God.?? There is one 


19. Nan. Tv. 53, 62. 

20.  ibid., 1. 

21.  ibid,, 69, 72. 

22.  ibid., 5, 8, 9, 10, 12, 15-18, 21, 25, 28, 30, 33, 49, 50, 52, 53, 57, 58, 
68, 70, 71, 77. 78, 85, 87. 

23.  ibid., 96. 

24 ibid. 2, 56, 66, 67, 69, 70, 74, 82, 84 - 86, 92, 93, 96. 

25 ibid., 1, 19, 26, 31, 42, 43, 54, 73. 

26 


ibid., 65. 
27. ibid., 75. 
28. ibid., 76. 
29.  ibld., 81. 


30.  ibid.. 18, 89. 
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stanza in this poem in which the idea of a kupal- nay the 
very line itself - is embedded.?! 


TIRUCCANTA-VIRUTTAM: This is the second composi- 
tion of this Āļvār?? which consists of 120 verses in cantak-ka- 
li viruttam and it takes its title after the type of metre 
employed. This work is admired for its harmonious versi- 
fication. Itis sung to the tune of four equal measures ina 
line where each foot consists of along monosyllable, a 
disyllable and again a monosyllable. This composition is 
full of rhythmic beauty, perhaps because of the new device 
thus introduced. Though the style is majestic and elevated, 
the ideas are crystal clear. It can very well be said that 
this work expresses the very rhythmic outburst of the Alvar’s 
heart, springing from his philosophy and religion, warped 
by the abundance of bis love to the Lord. This work is more 
philosophical than the previous one. It isalso more closely 
packed. It is more metaphysical in the sense that it 
cnumerates the categories in such a way as to point out that 
everything is ultimately derived from the One. The Alvar 
sometimes composes verses outof a series of numbers. 
These verses describe the categories of existence which are 
declared to have their source in the Brahman - a doctrine 
adopted from the Upanigadic texts. Though this poem begins 
by employing several of the numericals strung together in 
pleasing symphony, the significance of which is beyond the 
comprehension of the ordinary person, the latter portion of 
the Prabandham blossoms into high class mystic poetry. 


There are some autobiographical references in his 
pocms. He is believed to have been the son of a rs! named 
Bhargava, but brought up by a man of the hunting tribe.™ 
Ile was a staunch devotee of Visņu and Visnu alone, and 


3. ibid.. 23, cf. Kural-851. 
12.  T.P. 381. 
33. Tc. V.1- 5, 77, 79, 83, 114. 


M. Ibid. (8) 9 
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he kuew no compromise or commerce with God.55 Owing to 
his intense bhakti, he came to be known as Bhaktisara. His 
divine experience was of the immanent type.55 He declares 
that the Lord, before he was born, stood on Vénkatam, sat 
in Paramapadam aud laid Himself down in the sea of milk 
(Ksirabdhi). That great Lord who is arputan, (one with 
wonderful powers), whois anantasayanan (reclining on Adi- 
sega), who is adibhutun (the first and foremost Being) and 
who is mādhavaņ (consort of Šrī) stands, sits and reclines 
within his heart.? Such was the God-enveloping love of 
Bhaktisára. By his intense bhakti, the arca as static God 
became a dynamic Deity of dayā or grace.?8 


The Alvar was a great scholar both in Sanskrit and 
in Tamil, acquiring equal proficiency in them, and his 
poems show that he had a competent knowledge of the sacred 
books of other sects and religions. His mastery of the 
Rāmāyaņa, the Mahābhārata and the Vigņu Purāra is displayed 
in both of his poems. He is not tolerant as the first three 
Āļvārs but was even a raucorous opponent of the people of 
other faiths. He worked ceaselessly for the spread of 
Visnu bhakti. His work was a miracle of mysticism, for it 
restored the ancient Vaisnavite religion of South India which 
had been threatened with extinction by non-Vedic sects. 
It is said in the Guruparampara that the Alvar had entered 
into the spirit of all the religions of the times before he 
became a Vaisnavite, and when he was a Saivite he assumed 
the name of Civavakkiyar. Civavakkiyar must be earlier 
than Pattinattār of the tenth century who refers to him in 


35. ibid.. 12, 14, 15, 18, 19, 22, 23, 24, 28, 29, 31, 34, 35, 44. 45, 48, 68, 72, 
75, 78, 84, 86, 92, 98, 104. 105, 107, t11, 117, 118, 120. 
36.  ibid., 64, 94, 95. 


37. ibid., 65. 
38. ibid., 61 vide. Commentary of sri P.B. Annangarachariar (Divyārtha- 
di pika) 


39. ibid. 112. cf. Kural-334. The idea expressed in both is Identical 
and even the words employed are the same in both. 

40.  ibid., 1, 4, 10. 

41. Nin. Tv. 4; Tc. V. 64. 
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his poem.*? There is such a close resemblance in the metre 
and harmonic flow of the poems of Civavakkiyar and the 
Tiruccaniaviruttam as to make one believe that both the poems 
were composed by one and the same author. Further, a 
number of stanzas occurring in both are almost identical 
and itis probably this which is responsible for the story 
in the Vaisnavite tradition. Perhaps in the verses which 
have come down to us as Civavakkivar's there are interpola- 
tions which because of their style should be assigned to a 
later age. Similarly the story given in the Guruparampara'?s 
must therefore be a later interpolation. 


TONTARATI- P - POTIYĀĻVĀR 


Toņtarati-p-potiyāļvār has left two poems, Tirumalai, 
the sacred Garland of Hymns and Tiru-p-palli Elucci, the 
Hymn of the Morning. 


TIRUMALAI: The work consisting of forty five verses in 
arucir áciriya viruttam is supposed to be the earlier compo- 
sition of this Āļvār. The poem glorifies the greatness of Lord 
Ranganatha, the presiding deity at Srirangam, How deeply 
attached this Alvar became towards this deity can be seen 
from the fact that he would not even once mention the name 
of the presiding deity of any other sacred place in this poem 
or in his other poem. Even Tiruppana]|vár who is very much 
attached to this deity has referred to the Lord of Vénkatam 
twice in his only hymn of ten stanzas.** But to Tontarati-p- 
potika] Lord Ranganatha was everything, and there is no 
place left in his devoted heart even for the same God residing 
elsewhere. The verses of Tirumalai make a direct appeal to 
the heart. To recite them or even hear them recited *invari- 
ubly means being moved to the depth of one’s soul. There is 
no attempt made in the verses to elucidate high philosophy : aa 
in the case of Nammāļvār, or to indulge in high flown langu- 
age as in the case of Tirumankai Mannan. Though the Aļvār, 
in the opening stanza, starts by saying that he has his senses 


42. Tiruvitaimarutūr mummani-k=kēval-11, 33. 
42a. Q.P., pp.21,22. 
4) A.P. 1,3. 
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under control, in the latter stanzas’ he refers very often to 
the time when he was the slave of his senses, and appeals to 
the Lord for help and succour. The verses stating that he 
does not even seek birth in this world, are those asserting 
the superiority of bhakii*$, and those of vivid description of 
Lord Ranganatba?" are of great appeal. Many of the senti- 
ments expressed by him about his personal life? really touch 
the heart of the sophisticated temple-goer and the pseudo- 
religionist. He tells them that he once tried to deceive the 
Lord by masquerading as the true devotee; but when he 
remembered that the person sought to be cheated was not one 
outside him but one who dwelt in his heart and took note of 
his thoughts, even as they arose in him, he realised what a 
fool he had been, and laughed outright at his own stupidity 
in trying to deceive such a one.*? His faith in Visnu has taken 
so deep a 100t*? that he became intolerent of other sects. 
In short, this poem touches the heights of religious fervour. 


The verse-forms employed in this poem bear a strong 
resemblance to Appar's Tirunēricai and Tirukkuruniantakam. 


TIRUPPALLI ELUCCI; This poem consisting of ten ver- 
ses in encir aciriya viruttam is supposed to be his later work. 
This is a fine piece of Morning .Hymn seeking to awaken the 
Sleeping Beauty from His yoganidra*! and make Him respond 
to the call of devotion for favouring humanity which suffers 
from the ills of samsāra and deserves the grace of God for 
redemption.5? In a way, this composition is similar in con- 


44.  T.M. 5, 16, 17, 25, 26, 27, 30, 31, 33. 

45.  ibid.,3. 

46. ibid., 41, 42, 43. 

47.  ibid., 19, 20, 23. 24. 

48. ibid., 5, 16, 26, 30. 33. 

49. ibid , 34. 

50. ibid., 2, 10, 35, 36. 

51. This means the sleep of the Lord is of the contemplative type when 
He is described to be lying on Ādīzēsa. 

52. This is an instance of adaptation of the old form Tuyiletainilai to 
suit the present need of the religion (vide: Tol. Porul. Puratinai- 
fyal. 36). 
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tent to Tiru-p-pavai of Antal. Both serve the same purpose 
viz., arousing somebody from slumber though the ulterior 
Motives in both are different. In this piece the symptoms of 
dawn are being described in such a vivid manner that even as 
onereads it one can see the glory of the dawn,53 hear the 
sweet sound of the chirping of birds. and smell the morning 
fragrance of the blossoming flowers fondly opening their buds 
to the caressing kisses of the golden rays of the rising sun.%4 
The total disappearanse of darkness is well depicted.55 In 
the last verse the Alvar entreats the Lord to get up in order to 
bless him with an appointment as a servant to do service to 
the devotees of the Lord (atiyars); he has come, he says, car- 
rying in his hands the tuļaci-garland and the flower-basket on 
his shoulders.55 This poem reaches the heights of pastoral 
poetry. 


KULACEKARALVAR 


PERUMAL TIRUMOLI: The Alvar is the author of only 
one poem known as Perumāļ Tirumoļi consisting of 105 versesin 
six types of metres?? roughly divided into ten decads. He has 
a vivd imagination which helps him portray in dramatic mono- 
logues ihe scenes which appeal to him in thestories of Rama 
and Krsna. But the Ramayana is his favourite theme. There 
are three decads each relating to the story of Rama. In the 
first the Alvar sings a lullaby (talattu) for Rāmā as a baby in the 
cradle." This song of lullaby on the child Rama by the Alvar 
gives really a joy to his readers. As one poet states "even when 
singing of the omnipotent divinity it is more charming and 
enchanting to sing of it asa child."5? Love towards a child is 


$3. T.E.1,2,3. 

5*4. ibid., S. 

$5. ibid., 7, 8. 

16. The name borne by this Alvar. Tontarati-p-poti, meaning "the 
dust of the feet of true devotees’ is really a title which he longed 
to have conferred on him as is clear from this stanza. 
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kalippā. 
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the innocent joy of selflessness. [n that mood, poetry be- 
comes sincere and captivates any heart. In the second of the 
decads he becomes Dasaratha and we hear the heart-rending 
cry of Dasaratha, the father of Rama when the latter was 
exiled.*% It is difficult to read this Tirumoli without being 
moved to tears. The pathos is smiting and killing.*! The lan- 
guage and the sentiments are so realistic and touching. In the 
third, which is really the last decad of this poem, the Alvar 
gives a rapid recapitulation of the Ramayasa in a graphic 
manner mentioning such important episodes which appealed 
to him most.* 


As Rama among the avatāras, Šrī Ranganátha among 
the arcās exercised great fascination over the mind of this 
Alvar. There are three decads on the Lord of Tiruvarankam. 
In the opening decad, he longs to have a vision of the grand 
Sleeping Beauty of Tiruvarankam.® In the second. he reveals 
his zeal to be in the company of devotees; he points out that 
there is no greater profit or pleasure for the eyes than to look 
at the gathering of the meyyatiyars (true devotees) of Ranga- 
n&tha who dance in ecstasy out of feelings of love towards 
the sweet Honey that resides in the small] island.94 The dust 
on the feet of these devotees is holier than the waters of the 
Gaüga.5 In the third, the Alvar admits his madness after 
God 56 The best known hymn of this Alvar is the one which 


"———————————————————————— erry 


60.  ibid.; 9. Kampag utilises this episode in his immortal Epic. In 
his Rámayana a speech of this kind comes before Rima actually 
leaves for the forest whilst DaSaratha is being attended by Kausalyā 
(Ayadhya Kanda 4: 54-65). 

61. cf. Rama’s lament. K.R. Ayodhya Kanda: Tiruvati-cūttup-pata 


lam. (60-66). 
62.  Perum. Tm. 10, 
63. ibid., 1. 
64.  ibid., 2. 
65. ibid., 2:2. The phrase 'tontarati-p-poti'-''the dust on the feet of 


the devotees” is found as the name of an Alvar. In all likelihood, 
this is a reference to Tonfaratippoti Āļvār, who, it has been proved 
in the first chapter of this section, was a predecessor of this Alvar. 
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relates to the Lord of the Seven Hills.?? His God-love has 
assumed anextraordinary aspect. To be near Him, to gaze at 
and enjoy the beauty of His coral lips, he is willing to forego 
even the essence of his soul and become an inanimate, senseless 
and thoughtless object. He seeks to be a stork, a fish, a bearer 
of the Lord’s golden spitoon, a flowering tree, a bush, a peak, 
a river, a pathway, a stepping stone®® at the gate in the 
sanctum sanctorum, in that sacred Hill. The similes employed 
by him in the Vittuvakótu hvmn are quite appropriate and 
convincing.59 


Krsna. the sweet Enchanter, has claimed the attention 
of this Āļvār in two decads. In the one he puts himself in 
the place of Dévakl, the mother who gave birth to Krspa, and 
weeps and wails over the miserable fate of that lady who was 
obliged to give up the Divine Child born to her to the care 
and custody of another (Yasdta), to whom alone was given 
the transcendental bliss of enjoying His cradle-days and 
watching with delight His lisps and numerous playful 
pranks.7 The sentiments of an iHfated mother have been 
expressed here with dramatic technique, In the other, he 
assumes the role of a gopl who has found out what a “black- 
guard” this Black God really is, and assaults Him in the 
excess of her love towards Him, and accuses Him of several 
misdeeds and breaches of faith.7! It presents delightful 
reading, 


TIRUP-PANALVAR 


AMALANATIPIRAN: This poem of Tiruppānāļvār is the 
shortest one in the collection of Nalzyiram. It consists of 
only one beautiful hymn of ten verses in two types of 


7. ibid., 4. 
nā. ibid. 4:9. It is because of this Āļvār that the step to the sanctum 
sanctorum in every Vaisnavite shrine is known as Kulacēkara-p- 
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|). ibid., 7. 


TW. ibid.. 6. cf. TYM. 6.2. 


226 RELIGION AND PHILOSOPHY OF NALAYIRAM (CHAPTER 


metres??, Amalanātipirāx, the name of poem, is really not a 
name, but the opening words of the poem. The verses des- 
cribe graphically the Alvir’s grand vision of the Lord at 
Tiruvarankam (Srirangam) - His sacred feet,?3 His apparel,74 
His navel,'5 His waist girdle,”5 His chest, His neck and 
shoulders,?$ His face and crown,?? His eyes,99? and His whole 
body.*! all so beautiful and captivating to the Alvar's heart, 
so life-like and divine. The Alvar winds up the poem by 
stating how the cloud-hued cowherd and butter-mouthed 
Lord has stolen his heart.82 The last line of this hymn 
breathes the transcendent air: “My eyes having beheld 
Thee cannot verily have any place for seeing anything else." 
The Alvar follows here the tradition that physical frame of 
the deity should be described from foot to head (pādādi keša). 
It is the A]var’s vision of the Sleeping Beauty that is beauti- 
fully projected forth in these verses. God is defined as amalan, 
the eternally pure, whom only the pure in heart could see. 
He adores God as the Holy, the Pure and the Perfect 


(amalan, vimalan, nirmalan) and feels blessed by the fact 
that the divine love invaded his inner being and cleansed him 


of all sins, 


This beautiful poem has appealed so very much to the 
heart of the great scholar, philosopher, logician and poet, 
Vēdānta Desika, who has written a commentary on these ten 
verses. For an appreciative description of beauty in the 
arcà form of the Lord this poem has no equal. Allthe other 
qualities of God are really derived or inferred from that 


72.  &ciriyat-turai and kaliviruttam. 
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beauty. and enjoyed as adjuncts to that beauy. The exquisite 
simplicity of this beautiful hymn and the deep, sincere 
emotion it evokes make it an outstanding contribution among 
the poems of the Āļvārs. Vēdānta Dešika has aptly said 
that the hymn of this Āļvār contains the quintessence of the 
Nālāyiram 53 that it is the seed of all that the Védantins have 
said? and that it is the essence of the four Vedas.?* 


TIRUMANKAIYALVAR 


Tirumankaiyalvar, also known as Tirumankai Mannan, 
Kaliyan and Parakālan, is the most learned of the Alvars and 
he has left to us six poems, namely, Periya Tirumoli, Tiruk- 
kuruntántakam,  Tirunetuntāņķakam, — Tiruvelukkurrirukkai, 
Ciriya Tirumufal, and Periya Tirumatal.85 He is quite conscious 
of his own distinction as a Tamil scholar,*? like Campantar 
among the Nāyanmārs. The works of this Alvar and those of 
Nammāļvār constitute the major portion of the Tamil Veda 
Tamil Marai) by which name the Ndlayíram is known to the 
Srl Vaisnavites. 


PERIYA TIRUMOLI: This beautiful long poem consist- 
ing of 1084 verses in eleven types of metres®* arranged in eleven 
centums each containing ten decads (hymns) of at least ten 
verses in each decad is the collection of lyrical utterances on 
his enjoyment of the beauty and other auspicious qualities of 
different deities installed at the various sacred places from 
Badarinãth®? in the north and Tirukkurunkuti?? in the south. 
Two shrines, those of Nacciyarkoyil?! near Kumbakonam and 


43 TP. 130. 

M4. ibid., 131. 
85. ibld., 132. 
8^ U R.M. 9. 
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turai, arucir üciriya viruttam, eļucīr áciriya viruttam, encir 
vituttam, kaliviruttam, vaūci viruttam, and cantakkalivirultam. 

49. Peri, Tm. L.3; 1.4. 
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Tirukkaņņapuram?? near Nannilam in Thagjavur District, 
have 100 verses each at a stretch to themselves. Several 
others have far less, but even then quite a considerable 
number to themselves. In all, this Āļvār has sung about 
eighty-six sacred places out of the total of 108 according to a 
Vaigņavite tradition.?* His journey from one end of the 
country to the other singing the praise of God and practising 
His loving presence is really the pilgrim's progress to and in 
God and ascent from earth to heaven. He begins this poem 
in his own characteristic way with a confession of his previous 
sinfulness followed by the feeling of security obtained by 
uttering the holy name of Narayana and ends it with a 
celebration of the joy of mukti or the freedom from the fear of 
samsāra* The agonies of samsāra are compared by him to 
the state of a storm-tossed vessel?5 of the ant cauybt up 
between the burning ends of a faggot,?* the pack of jackals 
on an island enveloped by rising floods?" and a person facing 
a cobra in his residence.?? His self-accusations are sponta- 
neous and sincere, though disproportionately heavy to the 
actual sins committed by him and not merely conventional 
self-reproach. They were the result not of sick-mindedness 
but of devotional sensitiveness and fervour.?? In his hymns of 
glory of God, he visualises the varied incarnations of Vigņu, 
especially of Srl Krsna owing to his saulabhya or unique 
accessibility even to the worst sinner.!? He calls out to his 
fellow-beings not to starve their senses or go to the forest, 
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95. ibid. 11.8: 2. 

96. ibid. 11.8: 4. 

97. ibid. 11.8: 5. 

98. ibid. 11.8: 3. 

99. ibid. 1.1: 1 3.5:8; 1.6:1t0 9; 1.8; 1.10; 21; 2.5; 2.10; 
3.5; 3.8; 3.9; 3.10; 4.3; 4.6; 4.7; 49; 5.3; 5.6; 5.75; 5.8: 
5,9; 5.10; 6.1; 6.2; 6.3; 6.4; 6.8; 6.9; 6.10; 7.1; 7.2; 7.3; 7.4; 
7.5; 7.6; 7.7; 7.9; 7.10; 8.6; 8.8; 8.9; 8.10; 9.3; 9.5; 9.7; 
9.8; 9.9; 9.10; 10.9; 10.10; I[l.1; 11.2; 11.4; 11.8. 

100. ibid. 10.6; 11.5 Besides these decads, there are innumerable 
references in the Peri. Tm. 
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and do rigid tapas amidst the five fires; he advises them to 
quench their passion by communion with God.!?! But he 
always emphasizes that to realize God one should be righteous, 
should subdue or sublimate one’s five senses and fix one’s 
mind on Him with love and devotion. He prefers the 
feminine path of bridal love.!0? He uses folk-song motifs.!93 
ln one decad he makes the raksasas pray for refuge from 
Rama and seek his sympathy! and in another he makes them 
dance praying the monkey chiefs not to harm them any 
further since they recite Rama’s name with devotion.!'V5 The 
Pillai-t-tami] motif is also found in this poem.' Besides his 
innumerable references to vibhava forms of God in the poem, 
he revels in avataras in one decad.!" — [n another hymn the 
Ajvar speaks of nine avataras.'°8 In one group, the verses 
contain in each of them a genenal statement, rather in the 
form of a proverb, to support the particular event described 
therein.'°9 This long poem contains a mine of information 
on matters of great interest useful for life. 


THE TWO TANTAKAMS: Tārtakam!!0 is a form of 
poetry, generally a poem on God which consists of  viruttams 


101. ibid. 3;2: 1, 2, 3 etc. (whole decad) 3.4 (whole decad). 

102 ibid. 2.7; 2.8; 3.6; 3.7; 48; 5.5; 8.1; 8.2; 8.3; 8.5; 9.2; 
9.3; 94; 9.5; 9.9; 109; 10.10; 11.1; 11.2; 11.3. 

103. Where there was not a Tamil king as in the Cankam age, the poets 
had to look to the common man for support. They therefore 
began to sing folk-songs and develop folk literature. The genesis 
of this interest in the common man began only at thetime of 
Nāyanmārs and Āļvārs. The earliest work?on Saiva Siddhānta, 
Tirüvuntiyar by Uyyavanta Tēvar, isa folk song. This motif was 
successfully handled by  Tattuvardyar, the eighteen cittars, 
Táyumánavar and Rāmaliūka Atika]. 

104, Peri. Tm. 10.2. Poükattam Ponko. 

tos ibid. 10.3, Kulamanitüram. 

106. (bid. 10.4; 10.5 cf. Periyal. Tm. 3.1. and 1.6 respectively. 

107, idid. 11.4. 

10K. ibid. 8.8. 

UM ibid. 10.9., Paļamoļiyāl panintu uraitta pāttu. 

110. This is one of the compositions of ninety-six kinds, and the 
Pūttiiyals (grammatical werks on prosody and poetics) give us the 
explanations about & number of these compositions. But no work 


230 RELIGION AND PHILOSOPHY OF NALAYIRAM [ CHAPTER 


of four feet verses containing six cirs or eight cirs. A Poem 
containing six-cir viruttams is known as Kuruntántakam and 
the one containing eight cir viruttams | Netuntántakam.! 
The genesis of this form of poetry is traced to Tirunavuk- 
karacar alias Appar whose Tirut-t@ntaakam is so simple, so 
sincere, full of all the varying emotions of his heart, full of 
that divine message so appealing even to an illiterate person. 
It is said that in this particular kind of composition he has 
no equal and he hasrightly earned the name ‘Tantaka-véntu’. 
(Master of Tántakam). The Tāņtakams of Appar are only 
Netuntantakams. 


It is perhaps that Tirumankaiya]var has modelled his 
two Tantakams, namely, Tirukkuruntantakam and Tirunetun- 
tāņtakam on Appar’s poems. The former poem contains 
twenty verses in arucir āciriya viruttam and the latter thirty 
pacurams in encir aciriya virutiam. Some scholars will 
classify the thirty verses of the second poem into three 
decads on the basis of its content or purport. Kuruntántakam 
is not found any where else in Tamil literature except in 
the Divya Prabandham.!? In the first poem, the Alar says 


has arrived yet at the figure ninetysix. These Paftipals give some 
astrological explanation of words and metres as being auspicious 
and unauspicious with reference to the nativity, star and caste of 
the patron on whom a poem is composed. This poctic tradition 
of astrological convention is not accepted by the commentators: 


like Naccinarkkiniyar, probably because it is not even hinted at in | 


Tolkāppiam (vide commentary on Pattuppattu by Naccinarkkiniyar- | 


Malaipatukatam, 1.145.). 


111. The principle of Tāntakam is not based on the canons of Tamil 
Grammar. Itis based on Sanskrit prosody and poetics according 
to which the principle is based on letters called ‘laghu’ and ‘guru’ 
(vide Pannirupūttiyal commentary to Sūtra 196). There is a letter- 
limit to cach foot of a Tāņtakam verse. In a  Kurntüntakam the 
lower limit is fifteen and the upper limit is twenty six letters in- 
cluding the consonants; in a Netuntantakam verse each foot should 
contain more than twenty six letters. 


112. But this poem is equated with Appar's Tirunéricai in accordance 
with the rules of prosody. (Panniru Tirumurai Varalaru-pp.321, 
331.). Another scholar equates Tartakam with 'Koccakavorupüku' 
of Tolkappayim) Yà| Nul, pp.219-220). 

LI 
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that the Lord has taken abode in him;'!3 he cannot leave him 
and he will enjoy his innumerable auspicious qualities.!!* 
The Lord is the unsupported supporter. He is the indepen- 
dent on whom all can depend or do depend.!!5 The only way 
to get rid of the possible causes of the mental distresses is to 
praise the lotus feet of the Lord; there seems to be no other 
method or means.!!$5 God came to him, out of His own 
accord and revealed himself in the inner eye and by this vision, 
there has occurred purification after this vision of the Divine 
the Alvar refuses to see any thing else.!!7 It is this vision 
that is the truc beginning of faith which serves as the raft to 
crass over the oceanic experience of samsara. Not yóga nor 
steady seat nor the control of senses nor pranayama grants 
this fixity of mind but His grace that cuts our sins and grants 
the Vision of the most attractive form which alone can 
salvage man and his soul.!!3 Worship of God, to chant His 
name, to sing His praise in all forms of His are the ways and 
the means to this intimacy of Vision and the Kingdom 
Eternal, the resplendent abode of Bliss.!? In the second 
poem the Alvar speaks directly in the first decad; and in the 
second and third decads he speaks in the guise of the bride's 
mother and the bride respectively and so they relate to the 
bridal mysticism of the Alvar. It is said that the famous 
Vuignava ācārya Parasara Bhattar was an adept in discours- 
ing on this poem especially the twenty first verse. The 
verses in this poem are not given to verbosity or florid style; 
they are simple, soulful utterances which reach the inner- 
most recesses of our beings, 


TIRUVELUKKURRIRUKKI: This is a beautiful single 
Hymn of Surrender, to the deity at Kumbakonam Who is in the 
lying state. [t consists of forty seven lines and is in deiri- 


(11. TAKL 1, 
114 ibid. 2. 
114 ibid. 6. 
Mia. ibid, LE. 
117. ibid. 12, 13. 
IIN. ibid. 18. 


119. ivid.15, 16. 17 and 20. 
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yuppā metre! (Nilaimantila aciriyappá) of Tamil prosody. It 
belongs to ‘rathabandha’,a kind of poem among the group of 
poems called acrostics (citrakavis). The words and phrases of 
this poem can be arranged in the form of a rara or chariot 
the upper and lower parts of which are symmetrical to cach 
other.?! The Alvar extols the creative and saving power of 
the Lord and signifies absolute surrender to Him. So we have 
in this poem a complete illustration of the multiplanal nature 
of God, His absolute and sovereign transcendence as well as 
the beneficence of the Deity fully inculcated. It reveals the 
tattvajhita and purusārtha and thus gives an integral account, 
as far as it goes, and reveals that it is only an integral surren- 
der, or surrender to the godhead in all levels of His and our 
existence that can help the attainment. 


THE TWO MATALS: Mafal is one aspect of Akam poetry 
and the literary composition on tbat aspect of love came to 
be called Maģal. This composition will usually be in Kali- 
veņpā metre. Of the two beautiful poems on the deity at 
Tirunaraiyür, otherwise called Nacciyarkoil near Kumba- 
konam, the shorter one consisting of 155 lines was called 
Ciriya Tirumaķal and the longer one consisting of 297 lines 
Periva Tirumatal. In Cankam literature itself we have refe- 


120. Aciriyappa@ is of four kinds: Nericai @ciriyappa; Nilaimantila 
āciripappā lnaikkuralaciryappü and Atimarimantila āciriyappā. 
In the first kind there will be four cirs in all .he lines excepting the 
last but one which consists of only three cirs; in the second all the 
lines contain four cirs, in the third the first and the last line 
coniains four cirs and the lines in between two cirs and three 
cirs; and in the fourth if stress is given in the beginning, the 
middle at the end, there won't be any change either in the rhythm 
orin the meaning. There is no fixed number of lines in the four 
kinds. (vide; Yāp parunkalakkārikai-28) 


121. Even the saints and the religious poets indulged in this kind of 
acrostics. There are five poems of this kind, so far known to 
Tamil literature. The poem of this Āļvār and a poem found in 
Maran Alankaram by Tirukkurukai - p-perumāl kavirüyar belo 
to Vaisnavite literature; the poem found in the First Tírumurai 
Campantar and the oae composed by Nakkirateva Nāyanār found 
inthe Eleventh Tirumurai belong to Saivite literature. The fifth 
poem is found in Yāpparunkala Virutti with varia lectico (p. 500). 
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rences to the possibilities of a lover cominitting suicide when 
his love is not returned,!? A Cankam poet Matankiranar 
wlfo has sung only two poems!?? on this minor theme has his 
name prefixed by the title 'matal pātiya” (one who has sung 
matal). Thc matal is stated to be the palmyra stalk which 
the lover rides on in order to make public the love that he 
bears in acutest form. The Tolkappiyam mentions this as 
matal-ma, that is, a horse made of palmyra stalk.!^* In 
Kalittokai we get a detailed description of a disappointed 
unfortunate lover besmearing himself with ashes, wearing the 
wreaths of unblossomed erukkam buds (calatropis gigantea) 
on his chest, holding in his right hand the portrait of the lady 
whom he loves and being dragged round whilst he is seated on 
a horse made of the sword-like palmyra branches.!2 This in 
motion will cut through his body, The idea behind this act is 
to create a public rumour or clamour about her and her lover, 
so much so, that the lady in love will come to know about his 
feelings. That the matal lead: to this public scandal or 
symipathy, whatever be the case, is considered to be a great 
gain, for the goal is the thing and not the means. There is 
nothing unworthy in such unilateral love, even though the 
matal may not be the wisest wny of making one's innermo st 
inexpressible desires. But love knows neither rhyme nor 
reason, neither decorum nor decency. Its one aim is to 
achieve the beloved or die. In Akam poetry there is merely 
4 threat to perform this ritual. Man only is qualified to 
undergo this trial.!?6 But Tirumankaiyá]var in both his 


122 NRR. 146, 152, 342, 377; KRN. 14, 17. 32, 173, 182. The reference 
is for pure aintiņai only. 

124. KRN. 182; NRR. 377. 

1244. TLK. Porul - Sūra. 99 (Ilam). 


125 Neytal Kali. 21, cf. Hakkana Vilakkam-Sūtra. 857 and KRN. 17. 
There is a reference in Tirūkkurāl also. Vide Kural. 1131 to 1137. 
Vide also: The Tamils Eighteen Hundred Years Ago. (1956), p, 123. 

126) Panniru-pattiyal - sūtra. 146. But in the next sutra (147) women 
also get the qualification to perform the ritual if gods become their 
heroes of lovers. But it isin any way not the Tamil ideal. vide. 
Kural - 1137; TLK. Porul - Sutra. 54 (Ilam). The commentator 
flšmpūranar emphsizes that the act will be performed by man 
oaly. 
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Mofals, makes this threat come from a woman. The woman 
here is the soul in love with God. The Alvar himself feels this 
threat bya woman is unknown in the Tamil Land as it is exotic 
to the Tamil ideal, but he will prefer, he says, to follow the 
Northern Practice (vataneri) which permits even women to 
exhibit their erotic ardour!?" and therefore appeals to the 
story of Vācavatattai going on her own accord in search of 
her husband Utayanan.'5 Even according to the philosophy 
of this Āļvār, God the lover should come to save the soul; but 
the soul is so evolved as to bear no separation any more and 
hankers, if one may use the word, after the Lord; and this 
may be described as running after Him, The mere reference 
to resort to such an act of matalérutal by a lover is made in 
‘anpin aintiņai (idealised love uspects):)29 but the actual 
riding is treated in peruntinai (improper lust),!>0 The matal 
motif is beautifully handled by Tattuvarayar and others lor 
expressing their love towards their Guru!?!, But in later day 
works this motif came to be used in an obscene ways.!? A 
new and glorious use, however, has been made of this con- 
ception of matal by Kirusna Piljai. The poet speaks of 
Christ's crucifixion as Matalérutal, sacrificing himself for this 
love of mankind.!?? Here is indeed a flash of original poetic 
imagination bringing out the underlying idea of crucifixion in 
terms of a convention of Akam poetry. 


127. P. TML. - couplets 39, 40. cf. Rg Veda. X.95,. 14. practised by 
Püruruvas or threatened to be practised by him against Urvasi who 
pleads with him not to do so, cf. also Sar Brah. XI. 5.1: 6-9. 

128. C. TML. - Couplets - (66-63). 

129. TLK. Porul - Sūtra. 99 (liam); the vine poems in Narrinai and 
Kuruntokai already referred to. 

130. ibid., Sūrra. 54. There are ten poems in Kalittokai (138-147) rela- 
ting to this theme. Among them, four poems describe masculine 
Peruntinai and ssx faminine Peruntinai. cf. * Woman......has far 
greater gifts for love than man. that is, taking love in its nobler 
meaning, for that feeling which fills the whole being, is stead fast 
and faithful, grows ever deeper, and is strongly mingled with 
altruistic elements" (Meyer: Sexual Life in Ancieni India, p. 277). 

131. Tttuvarāyar: Kali Matal. 

132. Farunakulātittan Ula Matal. 

133. frateanī ya yattirikam. 
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In both the Mafals, the Alvar posits that out of the 
four-fold goals or summum bonum of life viz., dharma, artha, 
kama, and mēksa, kāma alone is the true goal of the human 
endeavour that a knowing person ought to desire for; he 
even makes fun of the states attained by the votaries of the 
otherthree goals as they are utterly unverifiable and shifty.!34 
The hankering of modern mind to fulfil itself here and now, 
without waiting to go to regions beyond and in times to come, 


is very well reflected in these two poems. Indeed, if the 
story of the Alvar prior to his conversion is to be consi- 


dered in this context, it is clear that he had loved his beloved 
deeply and whoily He was prepared to dare to do any thing 
for the sake of his object of adoration. Not to have loved at 
all is one of the things he could hardly put up with. Inthe 
Matals he just transfers his affection from his dear wife who 
had been his teacher too in one sense,U5 to the Lord 
Narayana. These two beautiful poems are, inshort, merely 
dramatization of the acute psychosis set up by his faith in 


absolute self-surrender to the Lord. 


» ‘ . * + v 


In the poems of this Alvar the hills!36 and rivers??? get 
a pictureseque description. The groves, fields and the hum- 
ming of the bees with the sprightly fishes jumping from one 
rivulet to the adjacent water-way!38 add to the attractiveness 
of the shrines which are dealt with by the Alvar. The recita- 
tion of the Vedas, the training which the learned brahmins 
had in the Vedangas and the holy rituals which were under- 
taken by them tend to glorify the religious atmosphere in which 
the deities in some shrines are described !3? Apart from the 
religious fervour which actuated this Alvar to undertake a 
pilgrimage, the beauties of nature did not fail to attract the 


(14. P.TML. Couplets (10-37), 

(4S. Itwas she (Kumutavalli) who directed the Alvar’s affection in 
religion to the Object Adorable, Narayana. 

136. Peri. Tm; 1.2; 1.7; 2.1. 

117 ibid. 1.4. 

144. ibid. 2.10; 3.1, 4, 8, 9, 10; 4.10; 5. 2, 3, 4; 9.8. 

139. ibid. 3.4: 1; 3.5: 6; 4.2: 2, 5.1: 8; 7.5: 4; 9.7: 10. 
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Alvir which, unlike as in the case of nature poets who had 
given themlelves to epic glorification, were meaningful to 
this Alvar only whea they were presented in the association of 
the Lord. 


PERLYALVAR 


PERIYALVAR TIRUMOLI: Visnu-cittan whose surname, 
or rather title is Periyalvar!9?-the Great Alvar (Elder Saint)- 
is the author of Periyalvar Tirumoll consisting of 463 verses 
in eight types of metres. ! The first Tirumoli is known as 
Tiruppallágtu.' There is a Vaisnavite traditional story 
about the birth of this decad. — Pantiya king was so pleased 
with the exposition by this Alvar of the superiority of 
Sriman Narayana as the Supreme Deity and of the greatness of 
Sri Vaisnava Siddānta as a philosophy of religion that he 
honoured him in the right royal style and arranged for a 
procession through the streets of Maturai for Visnu-cittan 
seated on an elephant. As if to enjoy the unique honour 
done to His devotee, the Lord Himself seated on His vehicle 
Garuda appeared with all His beauty, majesty and glory. 
Visnu-cittan witnessed Him and felt the magnanimity with 
which the Lord was possessed, as a result of which He gave 
darsana to him and to the large concourse of people thronging 
in the streets. In a trice he forgot His greatness, supremacy and 
prowess about which he had discoursed so eloquently in tbe 
polemic held in the king’s court a little while ago. A great 
fear seized him that some evil eye (Kan eccil) may be cast 


140 There is a vaisnavite tradition about this title to this Āļvār. No 
Alvar before or after him sang the song of long life (Tiruppallāntu) 
to God and for the enduring kingdom of God and Glory on earth. 
This is one of the two reasons why Visnu-cittap is called Periyalvar 
(U.R.M. 18). The other reason is that the Alvar was given the 
opportunity of offering to the Lord the garland worn by Antal. 
He got the reputation of having become greal (mahattara) which 
he could not got by singing in praise of the Lord (Gódastuti 10). 

141. arucīr āciriya viruttam, eļucīr āciriya viruttam, encir àáciriya 
viruttam, cantakkali viruttam, kali viruttam, kalittālicai, kali- 
nilaituurai and kural vencentura i. 

142. A discussion about the nature of its composition is included in the 
previous chapter 
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on Him and his beauty, to the right of which human eyes are 
not accustomed, and that some evil may befall Him on its 
account. At once he burst into song praying for, or rather 
blessing Him with, long life (eternal years) and every 
prosperity. This is Tiruppallantu.'4> Such a mental frame and 
such a song can only be the outcome of overwhelming love 
towards God, so overwhelming that it makes one forget His 
great power and reduces Him to the state of an object of 
protection, though in truth and fact He is the protector of 
the world.!44 


Periyāļvār is the poet of the divine child. His love 
towards God is peculiar. It is one ofa father to a son, of a 
mother to her darling and there is appropriateness in his 
wishing God “eternal years". That love had converted him 
into Yacótai and made him enjoy the pleasures and ecstasies 
of maternal love towards Lord Krsna. Barring the first 
Tirumoli. a major portion of this Prabandha deals with the 
child-life of Lord Krsna. It is from the second decad of his 
first Tirumolithat the Alvar sings, perhaps as His loving 
mother in all the details of a child's life in the nursery, where 
the background is mythological. Beginning with the birih of 
Krsna in the second decad of the first Tirumoli the Alvar goes 
on in the succeeding decads to describe His beauty,'*5 to put 
Him in the cradle and sing lullaby to Him,!^* and call Him 
with extended hands to toddle towards him!*" and clasp His 
hands,'48 to invite Him to come and bathe and to wear 


143. This reminds us at once of Cēntanār's Tiruppallantu in the ninth 
Tiumurai of the Saivites. 

144. Such a blessing in Vaisnavite parlance is called Mangalasasanam 
or wishing for, desiring, and praying for mangalam or auspicious- 
ness (welfare). AsIrvadam (blessing) is what a superior or elderly 
person utters or invokes in regard to one inferior or younger; when 
an inferior invokes the welfare of the superior person, generally 
and only God, it is called Mungalāšāsanam. 

145. Periyal. Tm. 1.2. 

146. ibid, 1.3. 

147. ibid. 1.4; 1.5; 1.7; 1.8. 

148. ibid. 1.6. 
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flowers!^? and so on.'*@ It is therefore that the commentator 
Periyavaccan Pillai has fittingly said that Lord Krsna who 
resides in the A]var’s heart heard the story of His birth and 
growth narrated by him.!$! lt is said by learned Tamil 
scholars that the germs of the Pillai-t-tamil type of poetry 
singing the childhood of any hero or God, has been first laid 
down by this Āļvār.!$* As the trammels of conventionalised 
poetry are not seen in this Alvar, he may be looked upon as 
the originator of this new kind of poetry.!*? It is only from 
the fourth Tirumoli onwards the Alvar deals with the sacred 
shrines. 


Several of the sentiments voiced forth by this Alvar in 
his Prabandha show the intensity and sincerity of his devotion 
towards God. He counts among his hungry days not those 
days on which he starves, but those on which he does not 
resort to the Lord with the flowers culled from the Vedas.'54 
He advises people to name their children witb the names of 
the Lord so that when calling them they will be necessarily 
uttering the names of the Lord and thereby unwittingly 
earning the merit of having repeated the Lord's names.!55 To 
Lord Ranganatha, the presiding deity at Tiruvarankam, he 
pays his humble obeisance even now-a prayer made in 
advance -so that He may come and protect him during his 
last moments when he may in all probability be unable to think 
or talk.156 He winds up his Prabandha by exultingly speaking 
the infinite mercy of the Lord to save his soul of how the Lord 
has taken His seat within him and how fondly He has come and 


149. ibid 2.4; 2.7. 


150. cf. Periyalvar Tirumoli 1.2 to 3.6 with the early portion of the 
DaSGmaskandha (Tenth canto) of Šrīmad Bhagavatam dealing with 
Krsņa's birth, infancy and boyhood. 


151. Commentary to the hymn. Periyal. Tm. 5.4: 11 (last stanza). 


152. A History of Tamil Literature. p. 78. For a full discussion vide 
ibid., pp. 144-146. 

153, The nfluence of this Āļvār can be seen in Vallabhācārya's worship 
of Balakrsna. 

154. Periyal. Tm. 5.1: 6. 

155. ibid. 4.6. 

156. ibid. 4.10. 
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settled in his heart after rejecting and renouncing His glorious 
bed jn the midst of the cool ocean and his soft couch on 
Adiséga'57 There is one verse here which shows the appro- 
priateness of his having been named Visņu-cittan.'$ His 
powerful description of Ganga descending from the top of the 
Himalayas with unprecedented force reminds us of Tirumah- 
kaiyalvar who describes things of that sort with poetic elegance 
and grandeur,!5? There is another verse which gives the 
quintessence of philosophy.’ 


Though the poetry of this Alvar is of a high order, it is 
his language that arrests our attention. He avoids the learned 
style and uses colloquialisms, mostly brahminical, of his age. 
A proverb ‘pantanru pattinam kappu’, very much in vogue 
during his time is found in a whole decad.'é The Alvar 
introduces certain stories of Krsna and Rama which must have 
been current in the Tamil country as for example the story of 
Cimalikan'9? and the incident of Rama being bound by Sita 
with a jasmine garland!'? which have not been mentioned by 
Vyasa, Suka or Valmiki. There is an element of bridal 
mysticism in two decads.'64 


157. ibid. 5.4: 9,10. cf. 5.2: 10. 
158 = ibid. 5.4, 5. cf. 5.4: 7,9, 
159 ibid. 4.7: 4, 9. cf. Peri. Tm. 1. 4. 


160. ibid. 4.7: 10 where there is a play on the number Three as we find 
in the poem of Bhaktisāra. 


I&1 ibid. 5.2. This Tirumoli can be compared with a verse in Piļļap- 
perumāļ Ayyengar's poem Tiruvarankattumālai (st. 102) Here 
‘pattinam’ stands for the individual soul, The implication is that 
the soul is not in its previous state; it is now fortified by Him. 


1^2 ibid. 2.7: 8. (vide Appendix. III). 


16% ibid. 3. 10: 2. Perhaps the Alvar is influenced by the incident 
narrated about this Dinnüga's Kundamala. In this hymn Hanuman 
refers to certain episodes known only to Sita and Rama in order 
to prove that he is the accredited messenger from Ráma. Kampan 
utilises these and elaborates them in the scene where Hanuman 
meets Sith in the Ašoka vanam. (K.R. Cuntara Kāntam. 4 
60-62). 


164. ibid. 3.7; 3.8. 
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It is interesting to note that Periyālvār's life and philo- 
sophy has so attracted Krsnadéva Raya, the emperor of 
Vijayanagar that he wrote a beautiful kāvya, Amuktamalyada 
or Visņu-Cittīva, one of the five great Kavyas in Telugu. This 
kavya deals with the life of the Alvar, his ‘exposition of 
Vaisnavism and the love between his foster-daughter Antal 
and the Lord Ranganatha. The style of this work which marks 
the beginning of the influence of Vaisnavism on Telugu 
literature is involved and complex, the similes are sometimes 
far-fetched, but all the same the effect achieved is majestic 
and subli me.!5 \ 


Periyálvar is known also as the author of the 
Kalpasūtra.!6 Neither the name of the work nor the work is 
extant. Vedanta Désika cites the passage from Periyalvar’s 
Tirumoli and justifies the contents of it. The Alvar means 
that those who recite the names of God havea right to 
purchase him. The implication is that He is the sesa of the 
devotees of God. The relationship of the principal (šēsin) 
and the secondary (sésa) and the nature of purchasing and 
selling are all dealt with the sruuta section of the Kalpasutras. 
Periyalvar, who commented on these sēras, must be quite 
familiar with the question of purchasing and the conditions 
governing it and so is this passage cited by Vedanta Désika. 


ANTAL 


Antal the only faminine mystic in the galaxy of Alvars 
has left two poems viz., Tiruppāvai and Naccivar Tirumoļi. 


TIRUPPAVAI : This beautiful small piece of work consi- 
sting of 30 verses in iyal taravinai-k-koccakak-kalippá metre 
is a well-known spiritual Tamil lyric and a pastoral poem of 
a very high order. It is a spiritual song of songs for the 
Divine Enchanterof Brndāvan. 'Tiruppávai' means a sacred 
girl, a divine girl, and therefore, is likely to indicate Antal 
herself. Her work also is Tiruppdvai which is so called 


165. A History of South India (1966),, p. 412. 
166. Rakasyatrayasāra = Purusürtha kásthadhikara. 
167. Periyal. Tm. 4.4: 10. 
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because it relates to the observance of a Pavai or NOnpu.!68 
In fact, all the verses excepting the thirtieth end with *Elorem- 
pāvai” and the thirtieth ends with ‘Empavai’ simpliciter. One 
of the several meanings, perhaps the correct one in the 
context, attributed to this refrain is based upon the meaning 
‘Nonpw’ for the word ‘Pavai’. 


The poem has its genesis in Antal’s love of Krsna. The 
scene and setting of Tiruppavat conforms to the archetype of 
gopi-love to the Divine cowherd boy who as may6n captured 
their souls by His bewitching beauty. Antal'’s poetic soul-the 
make-believe element in her-helped her convert herself into a 
gopl and with this frame of mind she starts singing Tiruppāvai. 
She visualised a congregational procession with her com- 
punions aroused from sleep to the mansion of the Sleeping 
Beauty to wake Him up and pray for the boon of parai or 
drum (which is a symbol or token of His inescapable love) to 
be received from Him. The poem is held to be marked by five 
divisions representing (i) the purpose of their observance of 
the nónpu;'€ (ii) awakening the maidens, the companions 
of Antal from their sleep, and calling them to participate in 
the observance of the nonpu,"? (iii) awakening the persons 
m the mansion of the Lord beginning from the gate-keeper and 
ending with Nappinnai'? (iv) arousing the Sleeping Beauty 
nnd making their representations to Him!7? and (v) the 
Iruits of their observance of the nonpu.? The situations 
connected. with these descriptions are depicted graphically 
and with meticulous care to mark the steps that precede the 
nituations at dawn,"4 The folk-song motif prevalent in those 


16k This has been mentioned in Sh@gavatapuranam 10th canto, 22nd 
chapter. There is also reference in Paripātai - 11 to this nóppu. 
The nÓnpu has been observed in the Tamil Natu in some form in 
the month of Mārkaļi .«December-January) and the ‘Atirai Tirunàl' 
being celebrated in the same month in Kerala signifies this ndnpu. 

pos. V.Pv. (1-5). 

(1. ibid. (6-15). 

IJ abid. (16-18). 

(ri. ibid. (19-25) 

1/1 ibid. (26-30). 

Vd. ibid. (6-8). 
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times has been taken by Antal and handled with ‘exquisite 
skill and masterly technique to give expression to the external 
longing of the human heart for the love of God. The prayer 
1s for the love of God with whom our relation is eternal and 
everlasting. The prayer is for service, for kaiņkarya and is 
for the removal of all other desires. The poem Tiruppavai is 
noted for its poetic beauty and philosophic suggestiveness, "5 
Among the Vaisnavites it is regarded as an Upanisad as it 
contains the quintessence of Visistadvaita philosophy and 
Sri Vaisnavite tradition. 


In sheer poetic quality, Anta! is not below the very best 
of poets. The range of her experience is strictly limited ; but 
the elusive charm and the penetrating sweetness of her tone, 
which she maintains throughout, is what even the most fastidi- 
ous of critics might well appreciate. Hers is a truly feminine 
genius, and for that reason stands by itself in Tamil 
literature. 


An element of svapadesa or inner, allegorical meaning, 
is traced to some of the verses of Tiruppāvai. For instance, 
the verses from 6 to 15 are interpreted as each directed 
towards the awakening from sleep of one of the ten Alvars - 
Periyāļvār,!?$ Kulacékaralvar, 7 Nammalvar,'78 Tirumalicai- 
yalvar,'79 P&ya|var,59 . Pütatta]vár,!  Poykaiyālvār'* 
Tontaratip-potiyalvar,'83 Tiruppanalvür,5 and Tirumankai- 
yalvar.'83 Likewise the same songs are explicated as rousing 
the Bhagavatas from sleep. Such allegorizing and reading 
into lines of meanings are far-fetched and strained and speak 


176, T.Pv.6. 
177. ibid. 7. 
178. ibid. 8. 
179. ibid. 9. 
180. ibid. 10. 
181. ibid. 1I. 
182. ibid. 12. 
183. ibid. 13. 
184. ibid. 14. 


185. ibid. 15. 
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more of the overingenuity of the commentators than of the 
actual meaning of the verses. 


NACCIYAR TIRUMOLI: This poem of Antal consists of 
143 verses in five types of metres!55 and they have been 
grouped in fourteen decads. In this poem, Antal pours out 
her burning passion for union with Lord Krsna. When there 
is no response tothe message of love sent by her, she pines 
away in gloom. Then she invokes the aid of Manmatha for 
her union with the Lord. She describes the ritual of a 
penance, and a worship and a prayer to that God.?7 But 
even the seductions of Manmatha's shafts have no power 
over the Ravisher of souls. There is a description of a dream 
in which the love-sick maiden goes through the ritual of a 
marriage with Krspa-a marriage as conducted in the those 
days !8 [n other hymns one gets the neytal theme- the song 
of despair, full of love and pathos.!?? There is a request to 
the cuckoo to cry welcome to her Lord;!?9 and a group of ten 
verses sending a massage through the clouds to Him?” 
A decad of verses deals with a mystic circle (kütal; by which 
Anta] tries her success in attaining the Lord.'?2 The poem is 
an excellent piece of work which has set a standard in erotic 
186. arucir āciriyu virultam, elucir āciriya viruttam, kall viruttam, 

kalinilaittürai and koccakakkalippa. 
187. Nac. Tm. 1. A question may be posed whether it would be proper 
on the part of a true Vaisnavite to worship other deities than Vispu 
and the answer is, such means namely invoking other deities is 
approved since efforts are taken owing to intense longing for 
attaining the justifiable end, namely, Krena and further in bridal 
mysticism such efforts as taking Matal. or the observance of a 
vrata cic., are approved, because they have bsen resorted to in 
order to please God. 


(HK ibid. 6. 
(WO ibid. 10. 
190 ibid. 5. 
ivi ibid. 8. 


(92, ibid.4. This is an omen-circle drawn bya lady -love on sand 
closing her eyes so that the line drawn by the hand completes the 
circle correctly. Or else concentric circles are drawn and then 
these are counted. If they are an odd number, success is not 
predicted; if even, success is assured. cf. Nan. Ty. 39. 
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literature. Addressed to God, this eroticism is as pure as it 
isintense. At one stage Antal’s passivity gives way to 
aggressive love and in the frenzy of fierce love, she 
assaults the Lord by attempting to pluck out the very 
roots of love budding from the bosom and aim them at 
the Torturer so that His heart may be pierced by the 
wounds of unrequited love.9? Krsna has had several abuses 
hurled at Him - by His parents when He was mischievous, by 
His playmates when He was exceptionally teasing, and by 
His consorts in later life whenever they are in suspicion of 
His fidelity towards them. But the epithets that Antal uses 
to depict and describe Him stand on a class apart. She calls 
Him one who tells white lies,'?4 a mischief monger who is 
ignorant of dharmu,?5 one who never knows how to say 
‘Don’t fear"?$6 in short, one who is as black in the interior as 
He is in the exterior, black of heart and black of body-—a 
black God in his exterior and a Blackguard in His interior? 
and a shamelessone with a double tongue like His snake 
Ādišēsa,'?$ terms which ought to make even Him blush with 
shame and remorse. 


Both in her poems and in her father's the cycle of Krona 
stories is most effectively used to rouse the devotion of the 
hearer, and to a Hindu the repeated allusions to the tales in 
different settings constitute not the least attractive feature of 
her work. The hymn ‘varayamayiram’!9 telling of her dream- 
marriage with Lord Visnu is sung at all Vaignavite marriages 
of today, 


MATURAKAVI ALVAR 


KANNINUN CIRU-T-TAMPU : This poem of Maturakavi 
Alvar consisting of eleven verses, arranged in Antati scheme, 


193. ibid. 13:8. 
194. ibid. 14: 3. 
195. ibid. 14: 6. 
196. ibid. 13: 3, 5. 
197. ibid. 14; 7. 
198. ibid. 10: 3. 
199. ibid. 6. 
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is not on God but on Nammāļvār, his spiritual guru. The 
name of the poem is not really a name, but the opening words 
of the Prabandha. To sing of Kurukur Nampi (Nammāļvār) 
is sweeter to this Alvar than to sing of Lord.2 In the first 
five verses the Āļvār speaks of how he approached and relied 
on the saint of Kurukür as his all, and in the second five verses 
how the ācārya functions to secure to the disciple the saving 
gtace of the Lord. The tenth verse is very significant because 
it shows how the ēcārya out of his grace towards the disciple 
corrects his errors and erring ways and makes him a true and 
loyal servant. In this way Nammalvár becomes the first 
ācārya, or the @carya amongst the Vaisnavites?"!, It is con- 
sidered that these verses of the poem reveal the supreme 
poetic quality of the Alvar. The poem is held in high esteem 
by all Sci Vaisnavites and has been ranked on a par with the 
mystic utterances of the other Alvars exuding God-love. It 
is therefore prefixed and suffixed to the recitation of Nam- 
malvar’s Tiruvdymoli even like the sacred pramava in relation 
to the ancient Sanskrit Vedas. 


RĀMĀNUCA-NŪRRANTĀTI: Tiruvarankattamutanār 
rendered services to Lord Ranganatha in such an exceedingly 
splendid way that his admirers began calling him Periyakoyil 
Nampi. His deep erudition in all sāsrras at a very early stage, 
the good services which he rendered and the reputation which 
he enjoyed there turned him conceited with the result that he 
felt he had no compeer. At the instance of Ramanuja, his 
disciple Kiirattalvan contacted Periyakoyil Nampi and reli- 
eving him of his conceit by training him inthe right path 
brought him to the side of Rāmānuja*? whose devoted 
disciple he chose to remain ever after, Ramanuja's desire to 
make Periyakoyil Nampi contribute to the greatness of the 
Āļvārs yielded the appreciable result through the composition 


100. K.C.1. Vedünta Dēšika has nicely put this as "Maturakavi who 
freed himself from all sorrow by relying solely on him, who 
rendered the Vedas into Tamil-Saint Sathakēpa" (T.P. 41). 

20) Tbo spiritual lineage of Rāmānuja is traced back to Namméalvar 
through Periya Nampi, Yāmunācārya (Āļavantār), Maņakkāl 
Nampi, Uyyakkontār, and Nàihamuni. 

w) R.N.7. 
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of 108 verses by him in praise of the Alvürs, each one con- 
taining the word 'R&manuja', This work received the appro- 
bation of all the learned men of the day and was named 
‘Ramanuca-nirantati'. In point of its grand style rich 
diction and inner sense no other composition can bear com- 
parison with it. The author was therefore conferred the title 
'Amutan&r! from the Tamil word ‘amutam’ meaning ‘nectar’. 


This composition of Amutanar which is in Kattalaik— 
kalitturai metre glorifies Rāmānuja, in the main, recounting 
the latter's contribution for Vaisnavism. It is through 
Rāmānuja, the author feels, that he would get all good things 
in life here and hereafter. The composition contains realistic 
depiction of the greatness of each of tlie Alvars,203 Rāmā- 
nuja,"* Nāthamuni'?$ and Yāmunācārya.*?$ 


. CHAPTER XII 


THE COMPOSITIONS OF ĀĻVĀRS (II) 


NAMMĀĻVĀR 


Nammāļvār, "Our Alvar”, the greatest of Āļvārs who is 
also known as Maran, Sathakopa and Parankugan has given to 
the world four poems khown as Tiruviruttam, Tiruvitciriyam, 
Periya Tiruvantāti .and Tiruvāymoļi which are supposed to 
contain the essentials of the four Vedas and so equated to 
them respectively.! Like Suka, he was conceived and born 
in godliness. With his instinct for the infinite his hunger and 
thirst were only for God. His divine love was a divine gift 
and he was immersed in it for sixteen years at the foot of a 
tamarind tree till he came down to the waking state and gave 
articulate expression to his infinite ava or love in the four 
soul-stirring poems meutioned above. His is the piercing cry 
and the inexplicable joy of the heart. All the four poems of 
this Āļvār are in the Antāri arrangement. More than the 
works of any other saints, Nammalvar's hymns have shaped 
the conduct and faith of the southern Vaisnavites. Possessing 
4 matchless cadence and simple grandeur, they are characte- 
rised equally by their literary charm and by their ethical and 
spiritual values. To the emotionally inclined, the psalms are 
simple and appealing prayers to the different forms of Visnu 
in different sacred places. To the less cmotional and more 
philosophical, they seem to be the outcome of great learning 
in the Vedas, the Upanisads, the Gitā and the Bhāgavata 
literature. To the practical spiritualist, they are of value as 
the achievement of one who was in holy communion with 
Qod. 


TIRUVIRUTTAM: Tiruviruttam, the first work of 


I. U.R.M., 14. 
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Nammalvár.? which is considered by the orthodox to be the 
essence of the Rg Veda (Rg Veda sara) consists of a hundred 
verses in katfalai-k-kalitturai metre? This metre was in 
those days called viruttam and the name ‘viruttam’ has 
been given to this work as to all literary compositions in that 
metre, The term ‘viruttam’ applies to this work in another 
sense too. The poem is a narration of an incident in 
the life of Nammalvar, a virurtānta, and as such the work 
deserves to be called a 'viruttam'.^ ‘Tiru’ is a word in 
Tamil, like Sri in Sanskrit, being usually prefixed to any great 
man or good thing signifying sacredness or auspiciousness as 
in the case of Tirukkural. Hence the name Tiruviruttam to 
this poem, The composition belongs to the faminine 
approach to the Divine as implied in Vedic: literature. The 
Supreme Being is the One Purusa, the Primal male, all else, 
gods. men and other creatures are in the relationship of 
famales, dependents, agas. saktis etc.5 The mysticism of 


2. T.P., 372. 


The older metres such as vespa akaval, and kali became longer 
and longer during the period of Āļvārs and Nāyaņmārs. They then 
came to be called virnttam and the name was first applied to 
kattalaik-kalittnrai which consists of four lines of five cīrs, and 
later on was used for denoting all such devclopments. e.g., Poems 
of Appar, and those of Pattinattup-pillaiyár. Even in the Cankam 
age eompositions were named after the same metre. In some 
cases the whole of the book is in the same metre. e.g., Kalittokai 
and Pari patal. 


4. The incident referred to isthis: Ever since his birth, Nammalvar 
did not open his eyes. When hc was taken to the temple on tho 
twelfth day, he opened his eyes, and the first object he beheld was 
God's image in the temple and therefore he was a god-man. Again 
he closed his eyes and was in that state for sixteen years immersed 
in divine love. The first work of his is this poem which makes an 
appeal to God to rid him from samsara. (The word ‘vinnappam 
in Tamil means *appeal'). The tradition that the name of a work 
describing an incident (viruttāntam) is also called as viruttam can 
be known from the name of works such as Nuriviruttam, Kalivirutiam 
and Eliviruttam most of which are Jain works. cf. Campantar's 
Tevāram 3. 39: 5. 


5. Ch. Up. 8.12: 5; Taitt. Br. 10.5: Taitt. Ar. 1.2. cf.Visņu Dharma 
and Visnusahasranāma Bhüsya, name 4.) 
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other Āļvārs also is highly coloured by this most significant 
attitude especially as it is of Anta], Tirumankai Mannan and 
Kulacēkarar. The faminine approach is what might be made 
by one who has been entranced by the Beauty of the Divine. 
The work of this Āļvār mystic on the basis of this understand- 
ing renders the real and supreme nature of God as the most 
wonderful integration of all the manifold auspicious excel- 
lences. It is thus seen in this poem the representation of the 
supreme attractiveness of the Divine which makes him seek 
no other company, no other ordainer, no master other than 
the Divine Lord Himself. It is true that this is impossible for 
any one who is yet in the outercourt so to speak. The deep 
intimate and total offering that the Alvar wants to make, 
giving up all his other desires desiring Him as lover and 
husband is only possible to a soul made feminine. It is 
further beauty alone, not the outer beauty merely, but that 
supreme beauty which melts the soul. Not until the soul 
melts can it ever know how to enter the divine. That 
is, only aesthetic heat, or intention, can facilitate the 
union with the Beloved Object. 


The poem reveals the reactions of a soul (here 
Nummāļvār, as Parapkusa Nāyaki) caught up by the Lord's 
beauty which from then on it has elected to follow as its one 
and only supreme object that shall govern the rest of its life. 
The very first verse shows the soul which already having be- 
held the beauty of the Divine Lord in His transcending Grace 
that had made Him descend into manifold wombs so as to 
relieve the distress of the souls, now seeks to appeal io Him 
to hcarken to its appeals to remove the obstacles to its 
bhrahmünubhava. The sentiment embodied in this verse is 
exceptional and unique as no other devorce has started with a 
plea and a petition (vinsappam) on behalf of suffering 
humanity. The Lord is all grace, who could be invoked 


^. lt is worthy of note that the first word of the first verse of his 
works stands for false-hood (poy ninrajidlam) and the last word of 
the last verse stands for exaltation wyarntē (T.V.M. 10-10-11). 
If ever any soul migrated from [alse-hood toexaltation, it was 
Nammālvār as even the words used by him indicate. 
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through prayer and who, in spite of it too, is anxious to save 
all His creatures for which purpose He has taken many 
descents and forms. Sv much is the Ajvar overpowered by 
the love shown by Him to all His sinning slaves that he 
surrenders his entire being to Him. 


But the vision is obviously short-lived for'the verses 
that follow intimate the feeling of separation. The vision 
has passed into remembrance. The next group of verses are 
all intended to demonstrate the growing intensities of the 
Paránkusa Nayaki (so the Alvar’s soul is called) who had but 
a glimpse of the Divine like a lightning flash in a dark and 
heavy night. The condition of the love-smitten woman,’ the 
blowing of the oppressive northern winds,’ the oncoming of 
the rainy season, pseudo? as well as real,!° when the hero 
would return as promised have all been vividly portrayed. 
The fever of love is being fanned into white-heat by the 
nothern winds. The world-life for the Nayaki without 
Nayaka (God) is felt to be oppressive- it now appears to bea 
vast ocean which is dark, cloomy and serenely indifferent. 
The most poignant experience then runs with the collapsing 
feeling. Such is her codition that streams of water are flow- 
ing from her deep oceān-eyes.!! The hearts lord the bride- 
groom had not arrived. An attempt is made to care for her 
love-sickness with magic such as that practised by devil- 
ostraciser and it has become an utter failure. The Nāyaki 
knows that the cure will prove futile because she knows the 
causes of her deepening distress and she is also aware of the 
chasm that separates her from her beloved Adorable Object 
of Union." Then there comes the gentle breeze gathering 
the tujaci-scent nearing towards her. Now her joy is 
exceedingly great and intense. — 


7. TVR.2 
8, ibid. 4,5, 13, 28, 35, 41. 
9. ibid. 7, 18. 


10. ibid. 52, 68. 
M. ibid. 16, 17, 18. 
12 ibid. 20. 

13. ibid. 25. 
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The Nayaki has an ecstatic feeling but not yet a vision 
of presence. This makes her a little life-interested. But she 
1s dragged into the divine centre. She yearns for the 
experience of his presence. She hopes that He does keep up 
or abide by His promises.!* She lapses into herself and her 
loneliness leads to suffering. This second stage reveals her 
disgust at every other being that has some sort of connection 
with the Divine She pleads with swans, herons and even 
clouds to take her plaint to her beloved Lord.!5 She even 
laments that outer objects prevented inward growth and total 
offering.!5 Her own inner voices, friendly to her, feel the 
callousness and irresponsiveness of the Lord and there is 
material and self-regarding voice within that even fears that 
she has entered into a veritable jungle of death." At one 
stage even tulaci which she has considered as Lord's grace 
which is invigorating and increases her faith in Him has 
proved like remembrance-transitory ecstasy- food for 
memory, for rumination. At another stage she finds every 
tree, every bush, every could,'? every blue lily!? to reveal 
or recall Lord. Such is the intoxication of the vision, slow- 
ing blossoming out of the faith, prayer, longing consecretion, 
and refusal to have anything to do with material and physical 
And sensory joys or wants When searching for the beloved 
m every place, the Parankusa Nāyaki is gifted to perceive 
the Divine in all things, the visvarēpa, the world-divine Love 
form.” Then His eves welling up with love for all, that 
beauty of His lotus eyes, that beauty of Form, His superb 
preatuess, are one after another revealed to her, all too deep 
for expression and overflowing all experience.?! The stage is 


ll This reverberation of the feeling of hope coming to her mind is an 
Akam motif. This kind of suggestion, sometimes occurring in 
more than one hierarchic layer is called iraicci (Tol. Poruļ-Sūtras.) 


i3 ibid. 30, 31. 


16. ibid. 32, 38. 

17 ibid. 35, 36, 37, 70, cf. v. 19. 
iK, ibid, 32. 

19. ibid. 38. 

30 Ibid. 39. 


+1. ibid 43. 
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psychically one of ardent expectancy. It would be clear that 
it is of the intensest quality. Now a soothsayer is sought 
after to give advice; she has diagnosed her real malady as 
God-infection.?? Neither physical malady nor any psychical 
one is there; the real condition is soul-aspiration. And what 
she is yearning after is the total personality of God, nothing 
less can help. She has become thin;?? her anguished cry is 
heard indeed, for she begins to hear the voice of the supreme 
Lord urging the charioteer to drive fast.24 The Lord's own 
anxiety to meet and save the soul is great. Now the true 
rainy season has arrived indeed and the period of union is at 
last at hand.?* The Nayaki ilkewise has become tearfilled, 
inconsolable, since none but God could help. Urgency 
prompts her to send further messengers, this time, the beetles 
and bees. The significance of messengers of these kinds may 
be due to the fact that they have closer intimacy with the 
honey-laden garland of God.?^ Then happens the arrival of 
Lord not yet in front but intimated by the cool sweet southern 
breeze .?? 


The third coming is nearer and more intimate than any 
prior. The Nāyaka's love for the Nāyaki is made manifest 
by his secret presence that presents an aura of happiness. 
His passion too is manifestly sincere and reciprocative asa res» 
ponse to the agony of love of the Nāyaki. Faith has deepened; 
the impossible has now a chance of fulfilment. The Nayaki 
has to get her assurance, and perfect assurance that she would 
be meeting her Nàyaka. The maid comes to her help. It is she 
who consoles both the Nayaka and the Nüyaki. She narrates 
the greatness, goodness, puissance, condescension and other 
qualities of the Nayaka and asks her to wait till His arriva!.?5 
She speaks to the Nayaka also about the inconsolability and 


22. ibid. 53. 
23. ibid. 47. 
24. ibid. 50. 
25. ibid. 52. 
26. ibid. 54, 55. 
27. ibid. 56. 


28. ibid. 5B, 6). 
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utter helplessness of the Nayaki; she also points out to Him 
the uninterrupted aspiration or total consecration or offering 
of her to Him.? The Nayaki refuses to listen to others who 
say that she has not His grace? and finds fullest consolation in 
reciting constantly His name.?! Such isshe in complete absorp- 
tion. In the recesses of her being there occur visible changes. 
The Lord has indeed arrived; her beauty has increassed. It is 
not the physical beauty now but the beauty that is intrinsic, 
psychical, inalienable, of knowledge too?*. She is in the 
madness of love; she is transforming herself in the passion of 
her Lord. Everywhere she sees His glory, a hallucination as 
it were,?? It is under such conditions of psychical exaltation 
and complete overwhelming absorption that the tulacicool 
fragrant breeze blows from the direction of the Divine.34 
There is silent grief of being separate from the Lord unlike 
those who are blessed to be always, by His side, inseparably so 
in worship, work and service, and the present loneliness and 
evening darknesses are symbolic of the soul's (Nayaki's) 
despairs and languishments.? But they are no longer of the 
doubting kind, for absolute fidelity is affirmed.?6 There is 
impatience and grief which are results indeed only of the 
separation from the Nāyaka7 The whole situation indeed 
breathes a tense atmosphere of denouement. There is to be 
& glorious marriage a divine embrace of the soul by its true 
and inalienable Lord, a superb acceptance of her by the Divine 
us an eternal companion. The states of consciousness at this 
high place or altitude of Divine Gnosis are veritable mastere 
pieces of Vision.?? 


29. ibid. 62. 
30. ibid. 63. 
M ibid. 64. 


1. dbid.74, 75. 

1%. ibid. 80, 82, 85, 86. 

M. ibid. 74. 

‘s. [bid. 77, 78, 79, 80, 86. 
vw ibid. 91, 95, 99. 

VI ibid. 87, 88, 89, 90. 
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Thus the poem is an account of the pilgrimage of the 
soul to its real Self, of the Nayaki to her real and eternal 
Nayaka, the Lord. Nammálvar has shown that one who sees 
God becomes a woman. Such is the mystic nature and 
rapture of the soul in relation to the Universal Soul. 


TIRUVACIRIYAM: This poem, which is stated to bea 
mystic rendering of the truths of the Yajur Veda, is the second 
work of this Āļvār and it is the smallest among his works. It 
consists of seven verses in aciriyappa metre’? arranged in 
the Antati scheme*! and the poem takes its name of the 
metre employed. This small poem teaches within the brief 
compass of seven verses the fattva (Nature of Reality), the Aita 
(the Means) and the purusartha (the Goal of human endea- 
vour) as well as the obstacles to the attainment of that ideal 
and goal. 


In the opening verse the nature of God is explained as 
the supremely adorable Transcendent Object. God is com- 
pared to a mountain in the ocean, the Rock of Ages in the 
samsara; the Tirivikrama-avetara of Visnu, His primeval 
dwelling place as N^rayana in the waters of the milk ocean, 


39. The Akam motif found in Cankam literature, beautifully syste- 
matised in Tolkappinm, has bern excellently handled by this Alvar 
for the divine purpose. 


cf. Bhūgavatam, V.5:15, 16. The motif has received a different 
treatment, It has been stated that those, who enter the Ilāvarta 
country where Siva is worshisping Narayana as Saftkarasna become 
women at once, due to a curse. (Perhaps curses by gods or god- 
desses may be symboiic of good leading to revelation of reality). 


40. Verses 1,2, 3, 4 and 6 are Niiaimantila ācirivappās and 5 and 7 are 
Néricai üciriyappds. 


41. But in this poem the ending of the last verse is not the beginning 
of the first one. This along with the fact that the Álvar's name is 
not given inthe last verse as he has given in Tiruvirüttam and 
Tiruvāymoļi have led some to think that the poem Tiruvācirivaim is 
not à complete poem and some of the verses might have been lost. 
But this is not sufficient ground to arrive at sucha conclusion as 
the other poem Periya Tiruvantāti also does not have his name. 
The only possible reason may be that the Āļvār has not preferred 
to mention his name in these two works. 
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His perfect creative yoga called susupti of the transcendent 
Prajna and that wonderful form the gods ever adore and would 
like to behold, are all described together. The second verse 
reveals the Alvár's infinite ard or desire to worship the lotus feet 
of the Divine whose sovereignity is so fully established by the 
three-strided Tirivikrama.^ The third verse points out that 
offering oneself to God will involve also the devoted and 
consecrated service to the devotees of God (afiyars) who have 
realised the truth that their *U' is God alone, But the Alvar 
feels also that not all devotees can equal the one Lord, 
because their powers are only God-limited since they are 
God-granted. It is necessary to reach the source. So the 
supreme ideal is indeed the Supreme alone, who has become 
the `I” of oneself and of all and the fourth verse therefore 
points out that it is the refuge at His leet alone that grants 
supreme felicity. The fifth verse gives a grand description of 
a visvarupa darsana, the vision of the World Omnipervasive 
Form of the Lord which is a tender grace-granting figure? 
and it is to that Supreme Divine that saraņāgati is to be 
performed. The sixth verse points out the weaknesses of 
mankind, its inveterate tendency to choose the evil and not 
the good means which is God Himself and also the sympathy 
of the Alvar to them.** The seventh and final verse makes 
the stern determination to worship the Supreme Godhead 
ulone for He is the cause, the One Being, constantly reiterated 
in the earlier verses, who, unaided, creates, sustains, redeems, 
Joves and succours, withdraws and manifests souls and all 
creation in perfect freedom and perfection.45 In short, this 
final verse most conspicuously shows the original total cause 
of the existences to be Himself. 


42. ef. Tc. V. 108. 

41 The description given in the verse is that of the great exploit of 
Visnu which, it must be remembered, is nowhere attributed to any 
other godhead in the Vedas. cf. M. Tv. 17. 

\4. Thecommentator Periyavaccün Pillai remarks that the intensity 
and volume of the Āļvār's Hote of sympathy will be sufficient to 
reach all the worlds wherever such ignorant people are inhabited. 
Again Cl. TYM. 4. 6: 2, 3, 7 and 8. 

44 Cf. M. Tv. 69; Peri. Tm. 11. 6: 2and 3. 
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PERIYA TIRUVANTATI: This poem consists of eighty seven 
verses in veņpā metre (Néricai veņpā) and the work is said to 
be the essence of Atharvana Veda. Even though the poem 
contains eighty seven verses it is called Periya Tiruvantati 
(Great Tiruvantati) because its greatness consists in the 
beauty of its diction and in the beauty of its esoteric meanings. 
Another reason may also be attributed to its name as the 
Alvar himself says in one verse,*$ rather humorously, that he 
is greater than God since he has in him the God who is the 
owner of the two worlds, the celestial and the terrestrial 
(ubhaya vibhutis); and the work which speaks of the Alvár's 
greatness is called Periya Tiruvantāti. 


The purpose of the whole poem is to instruct the mind 
to worship the greatness of God. It is intended to make the 
mind attain its real status, svarupajnana and make it bathe 
fully in the flowing waters of the Divine goodness, greatness 
or majesty and love. The A]var begins the poem by expressing 
his extreme desire to praise the infinite auspicious qualities of 
God; but he feels his inability to grasp the glory of God. He 
submits to the Lord how He transcends words and is beyond 
praise. The tone of apology in particular is noteworthy 
where he says, “Please do not get angry with us, because we 
indulge in such love-antics of ourg,"*" And he seeks to justify 
the lapse by referring to the love that impels men to take to 
praise Him, As he sings in seven more verses‘? this feeling of 
unworthiness, for worship overtakes him again. and in the next 
verse? he says "Who are we and where is worship of 
Tirumal?" If at all the only persons who can possibly claim 
to worship Him are the eight Vasus, the eleven Rudras, the 
twelve Adityas, and Šiva and Brahma and concludes "We 
have to our credit, immense faults." There are other pācu- 


46. P: Tv. 75. 
47. ibid. 2. The verse uses the plural ‘‘we'’ throughout and not the 
singular "I". [t must be taken for granted that the Alvar here 


sings about the unworthiness of mankind as n whole and not of 
himself alone. 


48. ibid. 3to 9. 
49. ibid. 10. 
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rams in this poem disclosing a similar frame of mind.*? At 
another stage the Álvar says that by praising the God's 
auspicious qualities, all our sins will be washed away.*! 
Among the innumerable qualities, šau/abya,”>* vātsalya” 
sousilya,5* have bcen praised. The attraction of the Lord is 
great, for He is independent, and He has made several des- 
cents which show His inimitable ever ready grace, incompara- 
ble, perfect indweller of all creatures. These distinguishing 
features make us get closer to Him,?* The nearness to God 
is only a token of sacrificing our egoism. “By becoming 
the servants of God, we have become as it were His sacred 
sandals.' 56 Service is sacrifice and once this is made, God 
becomes nearer and uses us for His divine purposes and thus 
we become dear to Him The pathand way is God.5? Sacrifice 
or surrender makes the Divine come close to the soul and 
destroy all obsiacles.5® He becomes the protector of the 
soul,5? The necessity, however, is that the soul should desire 
Him intensely and devote itself to Him and His service, 
Indeed He alone is the adorable, worshippable object. Then 
the Alvar describes the process of his absorption.$! The Lord 
has become his father, mother and teacher and has established 
with him every kind of relationship.9? 


The topics once dealt with recur to be treated more 
than once and present no scheme as in the case of his other 
0 ibid. 14, 20, 32, 34, 38, 59, 84. 
si. ibid. 15, 38. 

4). ibid. 36, 37. 


A1, ibid. 17. 

^4 ibid. 19. 

44 ibid. 24. 

16 ibid. 31 

Yy ihid. 46, 47, 48, 52. 

uM ibid. 33. 

tv ibid. 36. 

uti ibid. 42, 43. 

^l ibid. 38, 40, 41, 45, 46. 47, 49, 52, 53, 55, 56, 60, 62, 63, 64, 68, 69, 
70, 76. 


t 


ibid. 5, 77. 
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three works. There are several types of meditation or prayers 
to the Divine to come closer to the soul and make it His 
servant. Anda superb note presented in one verse appeals 
to our mind; the realisation of the Lord here on this planet, 
in this mortal existence, will remove every desire for the most 
desirable paramapada.9? The Lord indwelling in the heart of 
the devoted servant and contemplative will make all sins non- 
existent. In short, the teaching of this poem mainly consists 
in revealing the most fundamental aspect of the doctrine of 
Surrender through service to the Divine, which alone makes 
for the inward realization of the Divine at the very heart of 
the devotee. The steps for this are devotion, service or 
servantship, contemplation, indwellingness, intimacy, exalta- 
tion and infinitisation or divinisation. 


TIRUVAYMOLI: This long poem consisting of 1102 verses 
in nine types of metres$^ arranged in 100 decads which are 
divided into ten sections known as 'Parn'.55 This work is 
considered to be the essence of the Sama Veda. The hymns 
of other Alvars are to the effect that the attainment of 
Vaikuntha is not to be preferred to the enjoyment obtaina- 
ble on this earth by loving Him and singing about Him. But 
Nammālvār's God-love is on a level far more exalted and far 
more intense. It is more an organic craving than a mere 
mental feeling. It is more or less a consuming passion. It is 
seen in this poem the hide and seek which the eternal enchant- 
ing lever of his heart plays with him, at one moment the joy 
of the incomparable blessing, at the other the feeling of 
isolation, the despair of the dark chamber with intermittent 
glimpses of the love; finally the eternal joy and light of God, 
to whose presence he is taken with all pomp and prandeur.*6 


63. ibid. 67. 


64. Koccakakkalippa, aciriyatturai, kalinilaitturai, vaficitturai, arucir 
aciriyaviruttam, elucir aciriyaviruttam, encir āciriya viruttam, 
kaliviruttam and vafici viruttam. - 

65. One ‘Pattu’ contains ten decads each decad approximating to 100 
verses. Each decad is called a Tiruvaymoli. Therefore one ‘patty’ 
will contain ten Tiruva ymolls. Throughout this thesis the decad is 
referred to as hymn. 


66. TVM. 10.9. 
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In between these moods, the Alvar addresses the world and 
directly delivers his message of Love and Hope. He often 
tries to express the inexpressible, in mystic songs of Akam 
poetry. His is a heart-melting poetry giving us the quintessen- 
ce of his divine experience. Even in such moods the idea 
of kura} finds a place in his verses;?" the very line of one 
kural is embedded in one verse.5? 


The first section of a hundred verses insists on kairkarya 
to God as the chief goalof life.’ Bhagavan is the Supreme 
Lord," who is ever adorable, accessible,"! holy and blissful?2 
and the Saviour of all. The second section analyses kainkarya 
in all its aspects, pointing out the obstacles in the way,73 and 
concludes that kairkarya is only for His satisfaction without 
any taint of egoism.74 In the third section, Aaittkarya has an 
extended meaning as it finds its completion in Ahagavata 
Kaiükarya (service to the Lord's devotees or godly men), 
irrespective of their birth or status 75 It is the Alvar's firm 
conviction that the intensity of one's devotion to the Lord 
will be explicit in one's devotion to the Lord's devotees. The 
fourth centum traces the way in which the obstacles to the 
divine life like the temptations of aisvarya and kaivalya, are 
surmounted.?6 The Alvar makes it clear that the greatest 
obstacle lying in the path of kaiskarya is the enjoyment of 


n7 ibid. 5. 3. 1, 2. cf. kural. 1147. 

64, ibid. 5. 3:3cf ibid. 

n) ibid. 1. 1: 1 and 1. 10: 11. 

T0. ibid. 1. 1. 

71 ibid. 1. 3: 1. 5. 

71. ibid. 1. 6; 1. 7. 

JV ibid. 2. 3: 10. 

14 ibid., 2.9. There is an anecdote in the Jr” according to which 


when Empar begins his discourse on this Tiruvāymoļi he used to 
examine each one in the audience present weed out the undeserving 
und close and bolt the door signifying perhaps there is none in the 
world qualified to listen to the purusartha which is its purport 
(vide: fttin Tomilakkam Vol. U (Ed. 1952), p. 241 

X ibid. 3. 7:9. 


P? ibid. 4.1: 1, 9, 10. 
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sense pleasures. The fifth section is justification by the 
faith that the Lord Himself removes these hindrances. The 
Lord Himself has shown His feet as the updya by which to 
have whatever the Āļvār wishes to have and to avoid whatever 
he wants to avoid.78 This part contains the decad on the 
deity at Kumbakonam which had been the key to Nathamuni 
to unearth the whole of Na/aylram.?? The sixth section is 
rather the epitome, the sum and substance, of the spiritual 
experience of the Tamil seers (or Āļvārs). It is an important 
stage in the spiritual life of this Alvar, who is extolled as the 
super-prapanna of Sri Vaisnavism, as it defines prapatti as the 
only way to God and the whole attitude of devotion is 
consummated in praparti or self-surrender.9 But mukti or 
release from the cycle of births and deaths is not yet in sight 
to the Alvar in spite of self-surrender to the Lord and so the 
Alvar portrays his feeling of dejection in the seventh centum, 
At first the Álvar thinks of the cruelty of God in subjecting 
him to further hardships in the world of samsara;58! but very 
soon he realises the reason for the delay to mukri as perhaps 
the Lord enjoys his hvmns, however imperfect they may be 
and that is also by His divine grace.5? The eighth centum is 
an account of the purificatory value of the Alvar’s disappoint- 
mentas it leads to further self-naughting and introversion, 
and increases the hunger of God.® It is seen here the 
redcmptive love of God who is drawn by love and dwells for 
ever in the heart of devotees with a view to saving them from 
sin.9* In the ninth centum the Alvar's feeling of dejection is 
soon transfigured into hope and it makes love an irrepressible 
longing.5 It is shown here God as the cternal friend and 


77. ibid. 4. 9. 10. cf. Kural-1121. cf. also TVM. 7.1. 
78. ibid. 5.7. 10. 


79. ibid. 5.8. 

80. ibid. 6.10: 10. 

81. ibid. 7.1. . 
82. ibid. 7.9. í 


83 ibid. 8.1; 8.3; 8.4; 8.5. 
84 ibid. 8.6; 8.7. 
85. ibid 9.3; 9.4; 9.10. 
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companion to the mumuksu.5^ The tenth and last section 
marks the completion of the spiritual progress of the Āļvār.s” 
It gives a glowing account of his gloricus ascent to Vaikuntha, 
his divine abode and thus the attainment by him of the eternal 
bliss of Brahman having its fruition in kaiskarya.98 Here 
God is shown seeking the Alvar more than he seeks God,*? and 
so He can be called aptly the “Hound of Heaven." 
* * * * * * 
The descriptions of the shrines whose praises the Alvar 
has sung here contain the representation of thc intense passion 
for the Lord in the ideal setting of the beauteous natural 
scene. The hills, thick with forests and marked by the 
presence of the beasts, get a vivid description.?? The surroun- 
dings of some shrines breathe the aroma of the fragrant 
offerings made in the sacred fires, revealing an atmosphere of 
Vedic study?! The sprightly movements of the fish in the 
adjoining fields of certain shrines add to the attractiveness 
of the places testifying to the peace and plenty reigning these 
us à gift from the particular deity to the local inhabitants for 
which act of grace they remain ever grateful to Him? 


GENERAL PURPORT OF THE HYMNS: The hymns of 
ihe Alvars, without any exception, hold that Narayana as the 
supreme Lord, the inner Controller of all beings; He is also 
the Creator of the Universe. The efficacy of Milamantra has 
heen stated by the Āļvārs in unequivocal terms in their poems. 
The poems of the Āļvārs deal extensively with the enjoyment 


Hn. ibid. 9.1; 9.2; 9.4; 9.10. 

n? ibid. 10.1; 10.2; 10.4; 10.6; 10.7; 10.8. 

nus ibid. 10.9; 10.10. 

HU. This trend is seen (rom the hymn 10.6 to the hymn 10.10. Nam- 
pillai, the author of Thirty-six Thousand when he begins his 
commentary to the hymn 10.6 refers to this trend: “We sec the 
Alvar pursuing God from the first verse of Tiruviruttam up to this 
hymn; and from this onwards G»d's pursu't of the Alvar is noted” 
(tin Tamiļākkam, Vol. X., p. 183). 


") — TYM. 2.10; 3.3; 10.8. 
"| — ibid. 5.7; 7.3; 8.6. 
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of arca form of God in several sacred spots. Tn all, Tiruman- 
kaiyalvar has sung about 86 out of 108 Divya Désas; and 
Tontaratipotiyalvar has sung only one, and that is Tiruvaran- 
kam; and Tiruppanalvar has sung Tiruvarankam and Vénkatam. 
Other Āļvārs have sung a considerable number in their praise, 
Again the Āļvārs refer to innumerable auspicious qualities of 
the Lord and revel in them especially krpa, saulabhya and 
sausilya; and so many avatāras which are the concrete manifes- 
tations of krpa and its periodic invasion into all species when 
evil triumphs over goodness and creates a crisis in moral life 
figure in their poems. Even mythology becomes real and 
vivid to these imaginative poets; and the stories based on 
mythology are told with a grasp of their essential message. 
The stories - sometimes crue] and wild — become revelations 
of only the love of the Lord to the suffering jivas. It may, 
in this connection, be pointed out that the novelty, superiority 
and popularity of the hymna! literatute of the Alvars in Tamil 
is due to the ha, py blending of spiritual love with the literary 
form of human love.?? 


93. Tiruvalluvar Nulnayam, p. 86; Studies in Tamil Literature and 
Histor y. p. 275. 


SECTION IV 


VAISNAVITE RELIGION AND PHILOSOPH Y 
IN THE NALAYIRAM 


SUMMARY 


This section forms the main part of this thesis 
wherein the aspects of religion and philosophy of the 
A|vars; especially that of Nammalvar, are fully dis- 
cussed. The already existent concepts of Vaisna- 
vism paved the way for the Alvars for the formula- 
tion of Vaisnavite theism, though not as a system of 
thought Nammalvar recognizes the Upanisadic 
concept of Brahman and the one accepted in theology 
as à personal deity and identifies Him as Narayana 
with Šrī in his poems. His complexion and other 
individualistic traits are shown to arrest the mind of 
the devotees. 


The Lord's aüributes which lie beyond human 
comprehension are satyam, jūānam. and anantam. 
lhese are the chief attributes which form the basis | 
lor the admission of countless qualities. Bliss 
(ananda) is an important attribute of the Lord which 
produces delectable experience in His devotees. 
Among, His many auspicious qualities, saulabhya, 
vausilyā, vātsālya, dayā have much attraction for 
the Alvars. The five forms of God, the transcen- 
dent, the grouped, the divinely descended, the 
iumanent and the idol forms mentioned in the 
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Agamas arc accepted by the Alvars and they express 
their experience of such forms in their utterances. 
God in the transcendental state possesses thc super- 
essential qualities of satyam, jignam, anantam, ama- 
lam and ānandam. In the grouped form the Lord 
manifests Himself as Vasudeva, Sankarsana, Prad- 
yumna and Aniruddha. The avatgras of God takes 
place (Vibhava form) when evil triumphs over good- 
ness and creates a crisis in moral life. There are 
frequent references to such avatāras as Varaha, 
Vamana, Narasimha, Rama and Krsna. The fourth 
state of God, antaryāmin, makes the souls pulsate 
with their creative life and participate in their inner 
joy and make the mortal selves immortal. The fifth 
state is the idol which is the reservoir of redemptive 
mercy. In fact, the poems of the Alvars are the 
treasure of their experience of this form. . Namma]- 
var in one hymn of ten verses stresses the easy 
accessibility of arca. It has also been pointed out 
that the Alvars revel in the exploits of Narayana 
both in the para and vibhava states and these saints 
have frescoed them in their hearts, so to say. 


The nature of self is clearly realized by the 
Alvars, particularly by Nammāļvār; but they have 
not employed the classification of selves as nitya, 
mukta and bhaddha Narayana js the creator, pro- 
tector and destroyer of the Universe. A number of 
verses in Tiruvāymoļi refer to the involutionary and 
evolutionary processes of the Universe. The intcr- 
relations of God, self and the world have been 
explained on the basis of karma.  lévara as the 
saririn of all is clearly intuited by these saints and 
He is considered as having endless glories or posses- 
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sions. The lala-vibhüti exists for His sport and 
nityavibhūti is time as eternity. 


The Alvars have a strong faith that the Lord's 


grace alone could lead us to emancipation. They 
dived deep in the ocean of His auspicious qualities 
through their love they had for Him. To them 
God's daya is more attractive; He is dayānidhi to 
them. In the act of operation of God's grace, the 
office performed by Laksmi is unique and significant. 
The Alvars lay emphasis on God-love. This God- 
love or ‘avā’ is seen to have been mentioned in their 
poems. To Nammaül]var God is the food he eats, the 
water he drinks and the betel he chews. The Alvars 
in general could not give up the great joy, the ecstasy, 
they were having by their communion with Him as is 
seen from their poems and references to this aspect 
are countless. Ja their ecstasy of their mystic expe- 
rience, pain and delight take their positions alter- 
nately. "The apparent coatradictions of the world 
proclaim only with a loud note that He cannot be 
comprehended by man. The god-experience is called 
‘amutu’ by the Alvars. To Nammalvar is "Ellam 
Kandi? 


The Alvars are Nature mystics. The basis of 
soul and Nature is God who is described under 
various names by different thinkers. Nature, accor- 
ding to the Alvars, is the theatre of the Divine [la 
of Love and the Lord wears the garment of nature 
and plays with the finite self till the two are united. 
lo them thc univer:e of cit and acit has its unity 
only in God. It is the creative expression of the 
divine sports of love. The intense love of the mystic 
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for God has one fundamental characteristic feature, 
namely, hechooses to be quite submissive to the 
Lord and is passive. Whether man or woman, the 
mystic has much of f the nature of woman. The 


A^ „mystic passes through several stages which a bride 


y 


e s \ undergoes in the periods of wedding-day and honey- 


ET 4 


‘moon. The view that God is the ‘bridegroom and 


Le 


N 


the devout soul of the devotees, the bride is an alle- 
gorical expression of the intimate communion bet- 
ween the soul and God. This aspect of, bridab 
mysticism is seen in abundance in the poems ofthe 
Alvats especially those of Antal, Tirumankaiyālvār 
‘and Nammālvār. So they give expression to their 


' mystic feeling in the language. of love andin this 


mode they have adopted the technique of love: 
poetry. © In explaining the bridal mysticism it ‘Was 
been shown that  Bhagavat-kama is different from 
visayd-kama. All the technical aspects of Akattiņai 
are successfully pressed into service by the Āļvārs in 
their portrayal of love indicating thereby that bridal 
mysticism is only a mental process which transports 
the mystics of either sexto a plane above the physi- 
cal one and that it is a masterly device selected by a 
poet-devotee to give vent to his feelings of passion 
and love for God. I 


The intense kind of God-experience or com- 
munion does not last long. Tt is a gift from God 
and the devotee is to remain only waiting for receiv- 
ing it. Being aware of his inability to work for it, 
he feels the imperative need for prayer to get His 
grace. The primary requisite for undertaking the 
act of worship is the purity of instrument (karana). 
It has been shown that this worship can be per- 
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formed by body, speech and mind and this worship 
is referred to by the Āļvārs as 'pūcai” or 'pūcavar. 
By worship one can get rid of his mental impurities. "4 
modes of bhakti are pointed out. Acts of- workship, 
whatever form-they take are reducible to the level of 
service (kainkarya). It has been "shown that kain- 
karya can be undertaken to God in any of His forms 
and since the para, vyilia and antaryamin arc not 
within the easy reach of the mortals, ihe Vaisnavite 
school has preferred to enjoin service to the deity in 
the arcá forms. 


The cult of bhāgavatas is an important aspect | 
in the Vaisnavite religion. Many of the Alvars 
express their desire of being the God's devotees. It 
has been shown that the devotees of Visnu had their 
existence even in the days of Tolkappiyam. In 
Vaisnavism the cult of b/2gavata worship is consi- 
dered greater than the worship of the Lord Himself 
according to ancient texts. The Lord is immensely 
pleased at the service rendered to the devotees who 
arc His very self. Maturakaviya]var is the best 
instance of a devotee of Lord's devotee. Nammil-, 
vir likes to have the company of the devotees of thel. 
Lord even in the state of release. It has been shown 
here that the celebration of festivals and observances 
of the sacred days play an appreciable role in the 
bhagavata cult and that the poems ofthe Alvars refer 
to the occasions of festivals connected with temples. 


The ultimate goal of the religious philosophy 
of Vaisnavism is moksa which is the state of the 
release of the soul from bondage to karma. Nam- 
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māļvār conceives moksa as the God's abode and 
also a place of free souls who are real immortals and 
refers to this place as “tuyar illa vitu". Yt has been 
shown that the two concepts *celkati” and ‘makkati’ 
in combination may be interpreted to mean the 
straight and shining path of arcirati gati as men- 
tioned in the Upanisads. The means of salvation as 
suggested in this faith is devotion and self-surrender. 
The spiritual experience of the Alvars is epitomised 


„in the saraņāgati of Nammalvar. Almost all the 


Alvars speak of their self-surrender to the Lord. 


That the purports of three secrets, mū/a-mantra, 


dvayamantra and caramasloka contain the essen- 
tials of Vedanta have been explained here and also 
shown that the mantras reveal the role of divine 
grace in the play of God seeking man and man seek- 
ing God. The implication of the concept of God- 
head as Narayana with Sri has been brought out 
The soul’s ascent to the Absolute as “visualised by 
Nammalvar and the welcome offered to it in Parama- 
pada are indicated. 


It has been shown that the teachings of the 
other Āļvārs are similar to what Namma]var contri- 
buted. But they have tried their hands in employing 
several forms of compositions. The first three 
Āļvārs have respectively parabhakti, parajüánc and 
paran'a bhakti all to almost the same degree, but 
their compositions reveal that cach one of these is 
prominent in the work of each one of them. Intense 
meditation on the nature of reality made Tirumalicai- 
yalvar realize the truth about Godhead. The Tirup- 
palli Elucci of Tontaratip-potiyalvar is a fine 
pastoral poem which is intended to awaken the Lord 
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in the early hours of the morning. The other work 
is Tirumalai (Sacred Garland) which name was 
given to it on an analogy to his service of rearing a 
flower garden and wreathing the flowers into garlands 
for the Lord which was considered great by him. In 
these verses he advises people to utter the name of 
God by citing his own painful experiences with 
women: —Kulacēkarāļvār's passionate longing to 
worship the Sleeping Beauty at Sri Rangam, his keen 
desire in having the company of the bhagavaias 
while worshipping the deity, his intense longing to 
be reborn in Tirumalai hill: in any capacity, his 
representing of his abso!ute dependence of God for 
protection and the apt analogies to illustrate this 
aspect show the intense devotion of the Alvar. His 
depiction of the love which the cowherdesses had for 
Krsna his depiction of motherly feeling in the 
person of Devaki and the fatherly affection in the 
person of Dagaratha are marked by their naturalness 
and direct appeal to our feeling. Tiruppanalvar's 
Amalatatipiral is unique for its intense relegious 
reeling and gives avery graphic description of the 
Lord at Sri Rangam 


Tirumankaiyālvār is the only Alvar who 
successfully tried his hand at various forms of com- 
positions in wide varieties of metres. His two Matals 
ie a unique contribution to the Akam poetry and to 
the history of bridal mysticism. Among other 
Alvars he has shown greater attention to the descrip- 
tion of Nature. Many folk-song motifs are success- 
fully handled by this saint. The cardinal tenets of 
(he Višistādvaite system find their support in the 
poems. of this Alvar. Periy@lvar is noted for his 


- 
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mas galasasanam to the Lord by wishing well of God 
and praying for His well-being. He is also marked 
for his depiction of Krsna's childhood in a variety of 
situations so beautifully as to lead the scholars think 
that he is the founder of Pillai-t-tamil type of litera- 
ture. Antal’s two poems Tiruppāvai and Nacciyar 
Tirumoļi are, from the point of view of bridal mysti- 
cism, inspired lyrical rhapsodies which are the 
quintessence of mystic love poured out spontaneously 
with unpremeditated but self-concealed art. The 
first teaches people of their utter dependence upon 
God and of the need to serve Him. The Vaisnavite 
tradition has attached great significance to Tirup- 
pallautu of Periyalvar and to the Tiruppāvai of 
Antal in the daily worship both in the houses and in 
the temples and in fact both these saints, father and 
daughter, have come to occupy supreme position in 
the recitation of the Nalayiram. The decad "vāraņa- 
müyiram" of the Nacciyar Tirumoli is now recited 
on the occasion of the marriage in the Vaisnavite 
families. R - 


Maturakaviyalvar’s Kaņņinuy Ciyuttāmpu which 
is to be sung before the recitation of Tiruvaymoli is 
undertaken because of his sincere devotion to his 
preceptor  Nammalvar. Amutanar’s — Ramanuca- 
nūrrantāti is another poem praising the greatness of 
the preceptor Rāmānuji by his pupil. lt is said that 
the teachings of Nammalvar were ever in the mind 
of Rāmīnuja and guided him in writing his philoso- 
phical works. Throughout this chapter it has been 
stressed that the Alvars are mainly instrumentai for 

‘ the popularisation of the arcā form of worship. 
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Whenever the worldly attractions were irresis- 
tible the Alvars prayed to God for saving them from 
getting entrapped by the senses. Occasionally they 
offer a bit of advice also to humanity. Nammalvar 
starts singing for the redemption of his fellowmen. 
This feeling is more pronounced in his Tiruvāymoļi. 
In several places he draws God's attention to the 
world. It has been shown that they are not pre- 
ceptors to reform the world and enforce ethical code 
on people. It has been shown that the Alvars are 
the band of mystic people who came in the line of 
Vedic tradition. Nammiéalvar is spoken of as "veram 
tamil ceyta maya!” (maran who rendered the Veda 


und Tiruvāymoļi as the Upanisad. Just as the Vedas 
b:came the supreme authority asa source book of 
knowledge about ultimate truths, so also these 
matters which have attained popularity through the 
Nalayiram justify the compositions of the Alvars to 
pet the appellation Vedas and the Nalayiram can be 
termed as Dravida Veda. 


y 


CHAPTER XIII 
THE GENERAL APPROACH OF THE ÁLVARS 


The vast Sanskrit literature represented by the Agamas, 
Purāņas and epics and the ancient classical Tamil literature 
provided the Alvars with sufficient data about the theistic 
aspects of philosophy and religion, Much material was then 
available to them to develop the already existent concepts of 
Vaisnavism into a fully developed form of Vaisnavite theism 
though not as a system of thought. 


The significant imports which are conveyed by the 
names Visnu, Vasudeva and Narayana are meant to be denoted 
by the name Narayana itself which the A]vars use frequently 
to refer to the Supreme Being.! The Pauramic representation 
of Visnu as one of the Tirimuritis and as having more power 
and individuality over the other two and being quite indepen- 
dent of them also is retained by the Alvars. The earth which 
was lifted by the Lord in His descent as Varaha, gained an 
eminent position in the Puranas by getting married to Him. 
but it is in these compositions of the Āļvārs that she (Bhi) 
gets the status of becoming His consort along with Laksmi.? 
The influence of the Tamil versions of the Bhagavata story 
added Nappinnai as one more consort to the Lord.* The 
divine form with its dark complexion, topether with the 
distinguishing marks such as conch, discus and others, is 
repeatedly mentioned by the Āļvārs to demonstrate the easy 
accessibility, approachab.lity and identification of the Lord. 
Another trait of His that finds reference in the Nalayiram is 

l. Periyā!. Tm. 4.6; Peri. Tm. 1 1; Nan. Tv, 1; T. V. M. 1.2: 10. 
cf. Sri Gunaratnaļūša, 26. O 
3. Peri. Tm. 4.5: 5; M.Tv. 42; Tc. V. 72; T. V.M. 8.1. 1. 


T. V.R. 3; T.V.M. 1.9: 4; Peri. Tm. 2.3: 5. 
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His plentitude which is never affected by His acts of creation. 
The Alvars conveniently chose the word ‘nampi’ which they 
used tó refer to this aspect of Narayana.5 He is the Lord of 
the two regions (vibhutis) of prosperity one representing the 
material world and the other to be reached by His devotees.5 


na S 


For the first time in the Vaignavite literature the concept of >. 


God having the world as His body? is evolved in these compo- —— vis: 


sitions not as a fundamental doctrine but as an experienced 


fact that requires no proof and therefore to be admitted > 


without any reservation. 


That the Lord is also addressed by the twelve names 
beginning with KeSava and ending with Damodara, sometimes 
brings out the full implications of addressing God with such 


names.8 v wes 


That the Lord is beyond the reach of the Vedas? but is 
to be known from the Vedas is repeatedly mentioned!? thus 
showing that these compositions deserve a place in the Vaisna- 
vite religion as they owe much to the Vedic sources. 


The Alvars were not much interested in enumerating the 
lord's attributes but confined themselves to mention by way 
of illustrations, His easy accessibility and above all His mercy 
tur the suffering selves. They are equally drawn towards the 
lord by the parental affection (vàtsalya) which He displays 
now and then. It is but natural that on account of this 
quality that the Alvars should approach the Lord for guidance 
and protection, as they would their fathers. The various 
exploits which He displayed through His divine descents are 
sufficient proofs for His readiness to relieve His men of their 


` Periya]. Tm. 1.9: 4; 2.3: 1; T.V.M. 1.10: 8. 
^ M.Tv. 68. 

1 T.V.M. 1.1: 7; 8 5: 10; Peri. Tm. 7.10: 9. 

X4 Poriyāļ.Tm. 2.3; T. V.M. 2.7. 

Y Peri. Tm. 4.1: 6; 4.8: 7. 
jū dbid. 7.1: 2; M Tv. 33. 
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sufferings. Their wonder is explicitly uttered through their 
poems not necessarily for the extraordinary powers which He 
exhibited but chiefly for His feeling of compassion which 
prompted Him to take such forms which His men would have 
desired to visualize. It is therefore that among the five forms 

/X which the Lord takes, the vibhava and arca forms had more 

Vattraction for these saints. In this connection it must bc 
noted that the approach of worship by the Álvárs to these 
forms was a synthetic one comprising all the five.!! 

Certain incidents which are not too well-known but 
traceable to the Puranas are mentioned for purposes of 
illustrations, but a few among them could not have their 
sources determined, Killing the seven bulls, breaking the 
kurunta tree, Kutakkūttu and others which are all mentioned 
in the ancient Tamil literature find frequent references in 
these Tamil poems of the saints.!? 


Above all this, the Alvars were actuated by a deep 
attraction towards the Lord, which led to the outpourings of 
their heart in the mellifluous Tamil verses. Besides the deep 
yearning to be by the side of the Lord, mystic experience also 
characterises their love ror Him. Love however is not of a 
uniform nature, The affection which a mother would bestow 
on the child and the mother's interest in attending to the 
child's bedecking and fondling are gloriously and deftly 
displayed by Periyalvar.? How the Lord's absence is keenly 
felt is represented in the disguised form of the lamentations 
of Devaki,!^ Kaušalyā, and Da$Saratha.!5 However, the chief 
mode of display of their love takes the shape of the bride's 

| love for her lover who is no other than the Lord Himself, ~ 
us 
Love of the Āļvārs which is not different from devotion 


11.  M.Tv. 99; 1. Tv. 28, Mü. Tv. 30; Nan. Tv. 36; T.V. M. 6.9: 5. 
12. Vide Appendix IIT. 

13.  Periyül. Tm. 1.3; 2.4; 2 7. 

14.  Perum. Tm. 7. 

15. ibid. 9. 
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shows their relation with Him. Awe and mystery marked 
their love with the result that they sang His praise and spoke in 
favour of worshipping Him and His men. Even there, true to 
the traditions of theistic religions, the Alvars chose to worship 
His feet, long for keeping them on their heads thus revealing 
the feet that they would rather prefer to be His servants than 
have His companionship which He would of course not with- 
hold from them. 


What is of great astonishment and interest is the Āļvār*s_ 
great absorption in the arc# forms of God. Firstly, the 
deep impressions of theistic tendencies are aroused in them at 
the sight of these forms. Secondly, these saints are made to 
call the exploits of the Lord through His other forms which 
are associated with the person of the arc& forms. Thirdly 
and lastly, the aesthetic beauty of the idols noted for their 
architectural perfection evokes in the minds of the Alvars 
feelings of varied nature. Apart from the transcendental 
heights of the Lord which the saints are conscious of, the 
fascinating perfection of the beautiful idols draws them close 
to the deity and make them pay soul-stirring praises which 
they are capable of giving expression to. The masculine 
features which arouse in the minds of not only men but also 
women by reason of their expressiveness of indomitable 
courage and martial spirit, attract these pious souls and 
remind them too often of the heroic deeds of Rama and 
Krsnu. At the same time, these features are uniquely 
mingled with those of bewitching handsomeness which capti- 
vate the soul enrapture it as it would the mind of a woman. 
Naturally, these Āļvārs pour forth their hearts in musical 
melodies filled with passionate lyrical touches in the back- 
round of devotional elements of very pure and perfect 
order. 


The references to three mantras show beyond the 
shadow of doubt that they had before their periods the con- 
septs of these but which, on account of their writings, became 
the crux of the post-Alvar Vaisnavism and indispensable to 
ihe doctrine of self-surrender.!6 


[a Chapter - 23 
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Much as they were alive to the limitations of men in 
bondage and the sufferings of being mortals, they revealed 
through their compositions how much of worldly sufferings 
they knew, They were not, in the real sense, affected by the 
sufferings of the world but they did not choose to remain 
passive witnesses of human suffering. In a variety of ways, 
they offered solutions to end the sufferings." 


Having relished the sweet experience of communion 
with God, they could not remain content with the enjoyment 
of love. They realised that they had to face the limits 
imposed on them for these enjoyments by the mortal frames. 
With a view to have uninterrupted enjoyment of God's proxi- 
mity they hankered for a life beyond death when there would 
be no imperfect frame nor the spatial or temporal limitations. 


17. Chapter -25 


CHAPTER XIV 
THE GODHEAD 


To the Alvars, the existence of the Supreme Deity is an 
admitted fact and as such there was no need for them to make 
any attempt to prove His existence. The gross bodies that 
are seen in the world are only manifestations of God. Though 
they are not generally apprehended as such, they are to be 
taken as representing His existence in a subtle form and 
therefore as lying beyond comprehension. He is likely to bc 
referred to as not existing but in reality He is existing.! The 
epics and the Purāņas declare the identity between the 
Upanisadic concept of the Supreme as Brahman and the theo- 
logical one as a Personal Deity.? Nammāļvār recognizes this 
and refers to Him in the opening verse of the Tiruvaymoli as 
'avan' a word in the masculine gender. This word which is a 
personal pronoun suggests that the Supreme Person is well- 
known and becomes readily understood when this word is used. 
The name of the deity is not mentioned here in the first decad 
which is devoted to the treatment of the nature of the 
Supreme Being. «m Mn fepee op 


In the next decad the Alvar identifies this person with 
Nàarayana.? Elsewhere he refers to Him as 'Mayai.* The 
word ‘ndradyana’ has much significance here. The word ‘nara’ 
means the things relating to men and those that are created. 
The Supreme Person is the resting place (ayana) of all that is 
created. Again the Vedic deities, as we know, are more than 


1. T.V.M. 1.1: 9. 

2. M.Bh. Anugītā 186: 9, 10; V.P. 6.5: 76. 
T.V.M. 1.2: 10; cf. ibid. 1.3: 3. 

T.V.C. 7. 

cf. M.Bh. Anušāsana 186: 7. 
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one and it is necessary to ascertain which among these is 
supreme as the substratum of others. After the manner of 
' the Purāņas, the Āļvārs recognise the concept of Tirimürtti, 
' that is Brahmā as the creator, Visņu the protector and Rudra 
"the destroyer of the Universe.$ Narayana is identified with 
Tirimürtti.^ He created Brahma from whom Siva sprang.? 
While Brahma and Siva do the work of creation and destruc- 
tion of the Universe respectively at the instance of Narayana, 
the task of protecting the created was undertaken by Narayana 
Himself? This declares Nārāyana's supremacy over the other 
two deities. The other deities as Indra, Varuna, Sūrya and 
others who came to occupy a relatively subordinate position 
in the epics and the Puranas became verily reduced to a still 
inferior position of utter dependence on Narayana, who 
likewise came to be treated by Nammalvar as the foremost 
among all deities.!° Narayana is equal only to Himself and 
there is no deity equal or superior to Him.!! Again the 
Alvars, continuing the traditional teachings of the ancient 
seers, have spoken of these differences between the Lord of 
all on one side and Brahma, Rudra and other deities on the 
other. "The gods are the only food eaten by Bhagavan and 
vomited afterwards (eaten during pralaya and vomited during 
creation); are there any (gods) who are not the nature of this 
vomit?"!? Nammāļvār says: “Arjuna saw on Siva's head, 
the flowers of the garland that he had placed at the feet of the 
holy Bhagavan which had measured the whole world, and 
understood clearly that Srikrsna was the Supreme Deity wear- 
ing a garland of green tuļaci."!? In another context he 


6. T.V.M. 1.1: 8; 1.3: 3; 2.8: 3; 8.4: 9. | 
7. ibid. 3.6; 1, 2; 7.6: 3, 4; 8.4: 6, 10; 8.8: 4; Peri. Tm. 6.6: 6. 

8. Tc. V. 5; Nao. Tv. 1; TVLK. 1. 1; T. V.M. 10. 10: 3. cf. Var. P. 90: 3. 
9. Nan. Tv. 87; cf. Rim. Uttara. 101: 26. 


10.  Periyal. Tm. 4.10; 7; Peri. Tm. 6.1: 9; Tc. V. 48; T. V.C. 3; M.T. I5 
cf. M.Bh. Bhisma 67: 2. 


11. T.V.M. 2.3: 2; 4.5: 7. cf. M.Bh. Bhisma 67: 2. 
12. Peri. Tm. 11.6: 2. 
13. T.V.M. 2.8: 6. 
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addresses the Lord as: “O Thou art the original bulb of the 
lotus of the navel, from which arose Brahma, Siva, Indra and 
others who worship Thee with reverence ".'^ The contrast 
between Náráyana and Rudra is vividly drawn in respect of 
their positions. While Visnu has Garuda as the vehicle, 
Siva’s vehicle is the bull. The Vedas speak of the glory of tbe 
former while the Saiva Agamas alone speak of the greatness of 
thelatter. The milky occan is the resting place forthe former, 
whereas the latter's place is the mount Kailasa. Kindliness 
characterizes the former who is the protector of the world 
while ferocity is the mark of che latter who is the destroyer. 
The discus is the weapon of Visnu whose complexion reminds 
us of the water-laden cloud whereas Siva who is fierce like fire 
has trident as the weapon.!5 


Visnu’s omnipresent form presents every thing in the 
world to one who can visualise Him, In particular, the 
Āļvārs mention the presence of Siva in the person of Visnu. 
“On the right side of the Lord, Rudra takes his place; Brahma 
und the worlds created by him abide in His navel.’"! In the 
compositions of the Āļvārs there is thus frequent reference to 
Siva in particular, intending to show that Rudra held in 
highest veneration by the Saivites, is not the Supreme Person 
but subordinated to Visnu and Brahma also. His position is 
not totally eclipsed by Nārāyaņa's eminence as it is the case 
with other deities. The Ālvārs could note his pre-eminent | ~ 
position in the body of Narayana. Parvati is stated to have 
conveyed to her consort Siva about Narayana’s greatness!’ 
which it is said, was given to people by Siva by way of secret 
instructions.!$ The Alvars therefore describe the gods as 
attending upon Narayana. ‘‘ The one with crescent moon and 
matted hair on his head, the four-faced god, and Indra know 
Thee to be Supreme and worship Thee. ?!9 * My Lord is He 
14. ibid. 10.10: 3. 

1%. M.Tv. 5. 

lb. T.V.M. 1.3:9. cf. 2.5: 2; 4.8: 1, 10; 7.6: 7; 10.4: 6 Peri. Tm. 2.6: 9, 
3.4: 9; 6.1: 3; 7.10: 3, 7; 9.6: 1; M. Tv. 28, 98; Mu. Tv. 31. 

(7. Nan. Tv. 78. 

IH, — ibid. 17; cf. Bhag. P. 4.24: 27-31. 

| T. V.M. 3.1: 10; cf, Peri. Tm. 4.1: 4; M. Tv. 52. 
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Who swallows (for saving at the time of involution) all sentient 
beings including Rudra and Brahmā. "20 **[ndra who rules 
over the gods, Brahma the god with four faces, and the great 
Siva with matted locks of hair-all these meditate with earnest- 
ness and sincerity on His lotus feet and go about praising 
Him.'?! “Itis well known through the story of Kapala moksa 
that Naráyana is the Supreme deity to the renounced god 
Rudra, and his father Brahma and other gods.''7? “The 
unique cloud-complexioned God who, with Moksa, Svarga, 
and Hell as uppermost limits and with the celestials in the 
middle, and as the three-fold cause, extends everywhere. 23 
“The dancing God who has His temple at Vaikuntha is 
worshipped by all the templed gods.''24 * The supreme Lord 
blesses Siva and Brahma who find Him beyond their reach and 
worship Him longing for His grace." ?5 “The Lord at 
Tirumaliruncolai is the One Who is celebrated by the three- 
eyed god, Brahma the source of knowledge, the Devas and 
their king, and the rsis who can dispel ignorance ''*%; and 
“He in the form of Varaha, that lifted the whole universe is 
God as much of the Celestials and Eternals as of the terres- 
trials??*; and further ‘‘He who is the embodiment of 
individuality, He who stands no comparison with other and 
He amidst others is an individual by Himself.’’28 ‘All the 
deities, Rudras, Adityas, Sages, Maruts, Yaksas, Gandharvas, 
Vidyadharas, Indra and others throng at His gate and 
patiently await to behold Him in the early hours of the 
morning. ''29 


20. ibid. 3.10: 9. 

21. ibid. 2.2: 10; cf. ibid. 3.6: 4. 

22. ibid. 4.10: 4. 

23. ibid. 2.8: 10. 

24. ibid. 8.6: 5. 

25. ibid. 10.7: 6; cf. P. Tv. 71; M. Tv. 74; and M.Bh Santi 361: 14, 15. 
26. ibid. 10.7: 7. 

27. T.V.R.99. 

28. | P.Tv. 24. 

29. TE. 6, 7,8,9. 
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In spite of holding a position for higher than that of 
the mortals, the gods are no better than men in their inability 
to comprehend the real nature and greatness of Nar&yana.?? 
Periyalvar says: '"O Lord Whose glory cannot be adequately 
understood even by him who rides on the unique bull and by 
the four-faced god ''"!!; and again " Neither the god who has 
the bull emblem for his banner (Šiva), nor Brahmā, nor Indra, 
nor any other knows the remedy for the disease called ‘birth’ 
(samsara) ".?? “ Who can know of the glory of the Lord” 
says Tiruma]icaiyalvar, ‘‘who swallowed the universe and 
brought it into being? Even the blue-throated god aad the 
eight-eyed Brahma cannot understand it.” Poykaiyalvar 
says: "One can prattle something which may result in the 
names of the Lord being uttered; but who can comprehend 
Him? Even Brahma who abides permanently in the lotus bulb 
of His navel cannot see His lotus feet '’;34 and again, "who 
can comprehend Thy glory even if one takes to research for 
all the time? Who can understand Thy auspicious Form? Or 
who else can know at least the ocean of milk on which You 
repose? 35 None is equal to the Lord 36 


The concept of Godhead as conceived by the Alvars 
was not narrowed down, or restricted thus in its applicability 
to Narayana alone but was all-encompassing in its aspect. 
The Paurāņikas dwell at length on the heno-theistic aspect of 
various deities. The worship of the phallus is enjoined in 
some Puranas. The Jains and Buddhists uphold their own 
concept of the deity. All these dispute zealously with those 
whose concepts of the deity are opposed to theirs. The truth 
about all these concepts is that Narayana alone presents 


10. Peri. Tm. 7.6:6; Nan. Tv. 2, 10; cf M.Bh. Santi. 210: 33. 
‘|. Periyal. Tm. 4.10: 4. 


42. ibid. 5.3: 6. 
uj Nàn. Tv. 73. 
M. M.Tv. 56. 
15. ibid. 68. 


10. Nan. Tv. 56. 
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Himself with all these features.” Nammālvār is not advocat- 
ing polytheism here but monotheism which is catholic in its 
comprehension. Exclusive and not preferential worship 
would inevitably lead to this conclusion. The other deities 
have their role to play but have their subservience to 
Narayana. In a way, this attitude is akin to and not identical 
with the one which, it is held, was stated by the great Nyaya 
exponent Udayanacarya in the Eleventh century A.D. Hari, 
another name for Visnu, is described to have been worshipped 
by the followers of the different schools of thought under 
different names.3@ Of similar strain is the famous bhajana 
song of Mahatma Gāndhi.3? 


The one chief aspect of God head in the sehool of 
Vaisnavism as taught is the ancient works like Visņupurāna 


' and Alvars’ compositions is that the personal deity who is no 


other than Brahman is Narayana with Šrī. The Nalayiram 
came into being under the aegis of the Divine Couple, 
Narayana and Srl who were the prompters of the Prabandhas 
and the verses of the First three Āļvārs were sung and had 
their premiere (aratikērram) in Their presence. Poykaiyāļvār 
says: “Thou the protector of the cowherds for the torrents of 
rain caused by Indra, and the Goddess Laksmi”.4° The god- 
intoxicated Peyāļvār who was blessed with a direct vision of 
the luminous form of the Lord and Sri exclaimed: "I have 
seen Laksmi, I have seen a golden-coloured beautiful figure 
(body). Ihave seen the lovely effulgence of the rising sun. 
I have seen the bright discus and conch in the hands. All 
these l see today in my ocean-hued Lord.'"*! Nammalvar 


J7.  T.V.M. 4.10: 5. 

38. This uiterance has only the validity of hear-say, as it is not recorded 
in any work of this writer. “The Saivas worship Him as Siva; thc 
Vedāntins as Brahman; the Buddhists as Buddha, the Naiyayikas 
as Karta (creator); tha Jains as Arhat: and Mimamsakas as karma" 
(Vide: Outlines of Hinduism, p. 199). 

39. ‘Sita Rama is the purifier of those who have fallen down. Jesus 
(ĪSvar) and Allah are His names. O, Lord give wisdom to all,” 


40. M.Tv. 86. 
4. Mu. Tv.l. 
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refers to the Divine Couple in his poem: “Thou art ever 
with Laksmi adorned with shining bracelets'"'.?? “Am I still 
to remain in samsara without enjoying You in the company of 
Laksmi?"43 ‘Thy grace and the grace of the lotus-born 
Goddess - with these I will sweep the floor of Thy temple ".** 
“Thou and the lotus-born spouse should be pleased to accept 
the service of three worlds.*'*5 Thus the Lord is referred to 
as ever associated with Sri,4° and ds the consort of Sri.47 He 
is addressed as ‘Matava’ meaning consort of Sri, as He had 
kept in His chest^? the accomplished woman, whose looks 
resemble those of the deer. Tirumaļicaiyāļvār makes an 
emphatic declaration that those deities who have no relation- 
ship to Šrī are no deities at all. Narayana and Sri are ever 
united together.59 BEEN 


The descent of the Lord as Varaha gave importance to 
the earth which came to be designated as Bhüdevi, married to 
Visnu. Thus arose a place for Bhūdevi along with Visnu. 
Nappinnai, the gopi in the gokulam, married Krsna. Thus 
the Lord is frequently referred to as having Bhudevi and 

ridevi,5! and at times also Nappinnai.*? Sridevi and 
Bhūdevi are said to be shampooing the fect of the Lord when 
He is having the yoganidra.* 


42.  T.V.M. 4.9: 10, 

43. — ibid. 6.9: 3. 

44. ibid. 9.2: 1. 

45. ibid. 9.2: 3. 

4^. ibid. 1.3: 8; 6.10: 10. 

47. ibid. 1.9: 1. 

48. cf. P.R.P. 1. 11. 3, 9. 

49. Nēn. Tv. 53; cf. ibid. 62. 

50. V.P. 1,8: 17, 35. 

$1. Peri. Tm. 4.5: 5; 7.8: 1: 8.7: 9; M, Tv. 42; Tc.V. 72. 
32.  T.V.R. 3, 21; T. V, M. 1.9:4; 8.1: 1. Peri. Tm. 2.3: 5; 3.3: 9; 3.10: 1. 
$3.  T.V.L.K. ll. 26 to 28. 
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There are certain characteristics which have a special 
and particular applicability to Narayana alone and to which 
the Āļvārs make frequent references. The Lord is of the 
complexion of the cloud, has four arms adorned with conch, 
discus, mace, sword and bow.54 The sword is called Nandaka 
and the bow Sarnga. The garland made of tuļaci is worn by 
Him alone and not by any other deity. The Āļvārs wax 
eloquent over the Lord's having this garland.55 Garuda is His 
vehicle and also the emblem in His banner and not of any 
other deity.56 He reclines on a bed of Ādišesa.5” The 
precious stone called kaustubha adorns His chests$ which has 
a mole called Srivatsa?. He wears a cloth golden in 
colour. 


Thus the Supreme Person is, according to the Āļvārs, 
Nārāyana with Šrīdevi, Bhūdevi and Nappinnai as His con- 
sorts. He is reckoned as one with Tirimūrtti and is also 
beyond the comprehension of Brahma, Siva, Indra and other 
deities who are all subordinated to Him and who perform the 
duties of creation, destruction and other functions in accor- 
dance with the lines laid down by Him and are therefore 
indebted to Him who possess peculiar marks which single 
Him out in the group of His hosts. 


54. T.V.M 8.8: l. cf. ibid.. 2.5: 1: M.Tv. 28, Mu. Tv. 21,100; P.R.P. 
2.1. 36 to 40. 


55. ibid. 1.5: 7; 1.8: 1, Mu. Tv. 50; Nàn.Tv. 11. PRP. 13. 1.60. 


56. ibid. 1.6: 10; 1.8: 1; 5.7: 3; M.Tv. 17, 22; 1. Tv. 92, 96: Mu. Tv. 7. cf. 
C.L.P. 2.17: 28, P. R.P. 3.1:60. 


57. ibid. 6.6: 7; 10. 2:8; M. Tv. 53, I. Tv. 15; Mu. Tv. 80; cf. C.L.P. 1.11: 
1.2. 


58. Mu. Tv. 87. cf. P.R.P. 1.1.9. 
59.  T.V.M.10.3: 5. 


60.  T.V.R. 1.1.1; A.P. 2.3; cf. C.L.P. 2. 11; p.50; P.R.P. 1.11. 10, 56; 3.1. 
88; 13.11.1, 2. 


. CHAPTER XV 


THE ATTRIBUTES OF THE DIVINE 


The Supreme Person in the Vaispavite system of thought 
is Narayana who is identical with Brahman. The infinitude 
of this person is beyond the comprehension of human thought 
and therefore cannot be adequately described. Narayana is 
said to nave a form and also not to have any. He is closely 
connected with the world, but is also apart from it.! Thereis 
nothing which He is not. He is Ourselves, He is She, It, This, 
That and They. He is the god of both good and bad people. 
He represents things which are nearby and those which are far 
off. He is those that became, are becoming and would 
become. He is the things of the past, present and future? 
He could not be understood even by thelearned.? He is 
neither male nor female, nor eunuch.^ He cannot be said to 
exist or not to exist. He cannot be known by the senses or 
mind* or His greatness ascertained even if one attempts to do 
so all through the times.? It is difficult to say whether He is 
standingor sittingor lyingor He is not standing, sittingor lying.? 
His activities extend beyond space and hence could not be 
measured even by Brahma.? He is not that which is or that 
which is not. It would be highly difficult to speak even a few 


|  T.V.M.1.1:3. 
2. ibid.l.l:4. 
V. dbid.1.3:3. 


4. ibid. 2.5: 10. 

3. Ibid. 2.5: 10. 

^ ibid. 1.1: 2, ef. Mun. Up. 1, 1: 63.1: 8. 
1 M Tv. 68. 

M TV.M.114:6. 

” ibid. 1.3: 10. 
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words about Him.!? All the six schools of thought could not 
even discuss His nature, even if they group themselves together 
and attempt to do this all the time.!! Though He is said to 
be of different colours in each yuga, He could not be visualised 
to have a particular form and a definite colour.’2 Words 
which are uttered could denote His names, but these are poor 
aids to know Him.!? 


Such descriptions of Nar&yana which the compositions 
of the Alvars, especially those of Nammāļvār, contain show 
that the Supreme Person lies beyond the understanding of 
words and thoughts.'4 In this respect, the approach of the 
Alvars is similar to that which is had in the Upanisads. The 
Āļvārs refer to the Vedas as revealed by the Supreme Person 
at the time of creation,!5 having preserved it during deluge.!$ 
The four eternal Vedas reveal Him as the only and the fore- 
most Supreme Being.'? God is the subject matter dealt with 
in the Vedas.!8 He is therefore to be known only through 
them!? which are only Nārāyaņa's form.2? This is in con- 
sonance with the Vedantic tradition that the Vedas are the 
sole authorities in matters relating to the ultimate reality. 
Perception and other means of valid cognition such as infe- 
rence are of no avail in knowing the Supreme Person. The 
ancient Vedas treat Him as non-different from form and 


10. ibid. 2.5: 10. 


ll. ibid. 4.10: 9. The six systems are those of Buddha, Kanada, Jaina, 
Kapila, Pata&jali and Gautama. 


12. T.N.3; Tc. V. 44; Nan. Tv. 24; Peri. Tm. 1.8: 2. 
13. M.Tv. 56; cf. T. V.M. 2.5: 10; 2.7: 12; 3.1: 2; 3.4. 
14. cf. Taitt. Up. 2: 4: 

15. Peri, Tm. 5.7: 3; cf. M.Tv. 33. 

16. 1. Tv. 48, 

172. T.V.M. 1.1: 7; 1.6: 2; 3.55 5; M. Tv. 68; 1. Tv. 45. 


18. ibid. 3.1: 11; M.Tv. 28; Nan. Tv. 13; Peri. Tm. 3.5: 9. Periyal. Tm 
1.5: 3. 


19. ibid. 7.1: 2. 
20. ibid. 2.72. 
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formlessness.2! The Sama-veda, the Chāņdogya Upanisad, the 
Kausītaki Brāhmaņa and the Taittiriya Upanisad treat of Him. 
He is described as fit to be worshipped through the Pancagni 
which is taught in the Katha Upanisad.?? Nammalvar goes to 
a further extent in declaring that the Supreme Person cannot 
be known even by the Vedas which are held to be repositories 
of knowledge and wisdom and also by the rare works such as 
ftihasas and  Puránas.? The Vedas describe Him in an 
indirect way.?^ The four Vedas run in search of Him,?5 but 
not yet found Him.?$ Ina way, this explains the Upanisadic 
statement that words and thoughts return unsuccessfully with- 
out getting at Him.?? 


A study of the Vedas reveals that the subject matter of 
the Scriptures is the consort of Sri.28 He is the enchanting 
music of the Rg. Veda?? and is the nectar as it were obtained 
from the four oceans of the Vedas 3° He takes His abode in 
the four Vedas which are properly recited.3! God is thus to 
be found not in the printed or written text of the Vedas but in 
their recitations. The Sastras also declare Him as the Supreme 
Person. Thus the Vedas serve as the only means of know- 
ing the Supreme Person, however imperfectly He is presented 
through those texts. 


The possession by the Supreme Person of the discus, 
conch, mace, bow and other weapons presupposes the admis- 
sion of a physical frame for Him. Such a physical body must be 


21. ibid. 7.8: 10. 

N Tc. V. 14; Peri. Tm. 5.5: 9; cf. ibid. 7.7; 2. 
24. T.V.M. 9.3: 3; cf. ibid., 3.1: 6. 
M. — LTv. 83. 

as Peri. Tm. 4.8: 3. 

20. ibid. 4.8: 7. 

7.  Taitt. Up. 2: 9. 

M. Peri. Tm. 5.6: 1. 

29. ibid, 6.1: 7. 

10. Periyü]. Tm. 4.3:11. 

‘I MI. Tv. 11, 31. 

n idid. 11. 
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of finite dimensions which could come within the comprehen- 
sion of the mortals. At the same time, the admission of a body 
would deprive the Supreme Person of His infinite nature. It 
is therefore declared that Narayana has two forms, one visible 
and the other invisible. The former is His own form and the 
latter is represented by the Vedas, Itihāsas, and Purdgas.33 
Nammalvar goes a step further and declares that the Lord has 
a form and does not also have a form.34 To have an invisible 
form is as good as having no form The Alvar does not see 
any reason to use the word ‘form’ which is invariably associe 
ated in its sense with the concrete nature and finiteness of the 
frame. To finitise the infinite is sacrilegious to the worshipper 
of the divine. When it is said that the Lord does not have a 
form, what is actually meant is that He has a cosmic body 
which encompasses the whole universe and which being trans- 
cendent is beyond the understanding of both gods and men. 
Such a cosmic form is not one, but many,35 most of which are 
not known to any one. He takes any body He chooses but 
only a few of these come within the purview of human under- 
standing.?$ 


The Itihasa, the Puranas and the Agamas depict the 
Supreme Person as in possession of a physical frame?? which 
isnot made up of the flesh, bones and other products of 
matter but yet akin to that of the human beings. This is 
perhaps due to a desire to present to the suffering and devout 
humanity a frame, the like of which is familiar to it in their 
own bodies but which is far superior, more enduring and much 
more attractive than the mortal frames. The Alvars who had 
already this traditional representation of the Supreme Person 
began at first to get attracted to the cosmic form in which He 
found the severa! aspects of nature presenting themselves as 
the various parts of the body.% 


33. — V.P. 1.22: 55, 56; 5.1:35 to 50; 6.5: 61 to 69. 

34. T.V.M.1.1:9. 

35. T.V.M.25:6;cf. ibid., 8.1:10. 

36. ibid. 8.1:1.cf. M.Tv. 44. 

37. ibid. 3.5: 5; cf. M.Bh. Santi, 206; 60; Var. P. 31:40 
38. T.V.M. 4.3:3; N.R.R. invocatory verse. 
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The depiction of akasa in the Upanisad?? as the body of 
the Brahman should have suggested to the ancient seers and 
to the Alvars, the dark complexion of the Supreme Person 
Nārāyaņa.'? His face is said to be attractive through the 
complexion of the sea, water-laden cloud and blue sapphire*!. 
The hugeness of the sea must be taken to refer to His cosmic 
body. The incitement of the water-laden cloud to the solace 
which it affords from the oppressive heat that His body would, 
when visualised, free the embodied self from the sufferings in 
the world. The limited size of the sapphire represents the 
attractiveness of His features. 


The Alvars frequently refer to the parts of His body. 
Tenderness and charm together characterize each limb of 
Hist and so the lotus that is fully blossomed is frequently 
cited to draw comparisions with each of these limbs.43 Apart 
from the eyes** which proclaim His tenderness of feeling and 
compassion to humanity, the crown,*5 the shouiders*6 reveal- 
ing His might and the feet’? which are worshipped and sought 
ufter by the devout persons get frequent references and receive 
n graphic description. The feet of Tirivikrama were like 
lotuses, His body was like the water of the sea and the crown 
like the sun. 


The supramundane radiance*? which has a bewitching 
influence on the Alvars affords ample opportunity to them to 
describe it as the cumulative effect produced on the worship- 
per without a specific reference to any limb. The mind of 
the Āļvārs is enthralled by this beauteous frame which is deco- 
wW.  Taitt. Up. 1:6. 

4),  T.V.M. 61: 7; 6.2: 10. 

4l. ibid. 5.2: 3; 6.10; 3; Mu. T.V. 9. 

424, T.V.M. 5.1: 6, 6.1: 7; 7.6: 6. 

41 ibid., 2.5: 3, 4; 5.5: 6; 8.9: 1; T.V.R. 43, 57; T.N. 21; Mu. Tv. 9. 
44. I. Tv.18, 

4s T.V.M. 8.8: 1; A.P. 7. 

46 — T.V.M. 6.1: 8; 3.1: 10; 3.3: 4. 

AT ibid. 1.1: 1; 5.8: 8. 

4n MU. Tv. 5.6. 

du T.V.M. 6.10: 1, 1.7: 4. 
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rated by the gems, ornaments and robes which have each a 
peculiar grace and elegancce.59 


The use of the words, *utampu'5! ‘vativu’,52 *uruvam'53 
and 'mürtti 54 is the clear proof for the Alvars’ recognition 
of a frame for the deity. The frame is referred to as divine 
or holy by the prefix ‘tiru’ as an ordinary epithet.5 Quite 
often the Āļvārs employ the phrase ‘cutar oli’ to convey the 
effulgent brilliance of the form.5® This frame of the Lord is 
said to be unique pertaining to Him alone.57 


Nammālvār describes the Lord's auspicious form in his 
poems as possessing the following physical attributes - the 
conch, the discus, the lotus eyes, the red lips;58 the sacred 
thread, the ear pendants, the mole on the chest, the constant- 
ly worn ornaments and the four arms;59 the victorious bow, 
the mace and the sword;% the cool basil garland, the golden 
crown, the auspicious form, the well-sitting silken garment 
and the waist girdle;$! the long-drawn eye-brows and well- 
suited lotus eyes;62 the well-drawn and well-shaped nose and 
the blue-hued complexion;® the halo around His body;$4^ the 
well curved back, the narrow waist;55 and the beauties of the 


50. ibid. 8.4: 7; 8,8: 1; 3.4: 3. 

51. ibid. 4,8: 1. 

52. ĪTv.81. 

53. T.V.M. 8.1: 1. 

54. ibid. 3. 10: 10. 

55. ibid. 1.10: 9; 7.1: 8. 

56. ibid. 3.10: 9; 5.2: 11. 

57. ibid. 4.3: 2; 4.8: 1. 

58. T.V.M. 5.5: 1; 1.9:3; T. V.C. 1.5. 
59. ibid. 5.5:2; 1.9: 8. 

60. ibid. 5.5: 3. 

61. ibid. 5.5: 4. 

62. ibid. 5.5: 5. 

63. ibid. 5.5: 6; 2.5: 5; cf. C. TML. Kan. 12 
64. ibid. 5.5: 7. 

65. ibid. 5.5: 8. 
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body from head to foot with the ensemble of all the orna- 
ments.56 


The conception of a finitised form for the Supreme 
Person is based on the recognition of the motive which 
prompts Him to take up that form. This motive lies in His 
desire to present Himself before the devotees who are earnest- 
ly praying for a personal and direct communion with Him. 
This suggests that the love of God on the part of the selves 
brings Him near them. God is then actuated by a desire to 
join them and enjoy their presence. The Supreme Person 
must thus be recognized to have certain attributes or qualities 
which draw Him to the selves. The possession of such attri- 
hutes is not to be explained through His physical frame. 


The Upanisads$? speak of Him as having three ontologi- 
cal attributes viz., satyam (real) jnánam (knowledge) and 
ananiam (infinite). He has satyam which is unconditioned 
reality which is real of the real,$8 as the essential nature is 
not affected to expansion and contraction by matter and is 
not subjected to the workings of karma. Likewise, the 
attribute sanam is infinite consciousness. Brahman is not 
limited through space or time or any object. The absolute is 
unconditioned and perfect. Itis beyond the passing shows 
of prakrti, the fleeting flux of time and the endless chain of 
causation. Though Brahman is in the phenomenal world of 
space-time, It exceeds their content. It is eternally uncon- 
ditioned and perfect and therefore lt is infinite. These three 
determining attributes form the essential nature of Brahman. 


The Alvars, who were influenced by the tradition of the 
Vedas, refer to Narayana as the ever true? and the ever real. 
He is unchangingly real. This feature forms the basis for the 
world to remain real, though it has to change ever and anon. 
‘The knowledge which is the attribute of Brahman is not 


tn. Ibid. 5.5: 9, 

th!.  Tauitt. Up. 2:1. 

( Br. Up. 2.1:20; 2.3: 6. 
(9. T.V.M.1.1:2. 
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simply a knowledge, subjective in its features for our compre- 
hension, but it is the ultimate object of our experience. 
It is self-luminous and is described as the light of lights. It is 
the supreme light, through which other things become lighted. 
Neither the sun, nor the moon, nor the stars shine by 
themselves. They derive their powers of illumination from 
Him.” It is this supreme and transcendent luminosity of 
Brahman that has attracted the attention of the Á]vars who 
found it in every aspect of God's manifestation. The form 
of Narayana is effulgent and surpasses the lightning in its 
brilience. Following the Upanisadic tradition Nammalvar 
refers to God more or less in the same terminology of light in 
all his poems. The Lord is referred to as ‘‘Peruncoti’'?! - 
‘the Great Flame’; *Jnàánac-cutar vilakku’’?2 - ‘the Lamp of 
Light of Knowledge’; "Jnanac-cutar"?5 - the ‘Light of Know 
ledge’. 


The three attributes mentioned in the preceding para- 
gtaphs have formed the basis for the admission of the count- 
less qualities in the case of the Supreme Person.74 There 
is nothing that is visible or invisible that is not pervaded by 
Him.?5 This is proof of Nar&yana's all-pervasiveness and 
omnipresence,76 Similarly He is omniscient, and omnipotent. 


The word ‘brahman’ which is used in the Upanisads to 
refer to the Supreme Being means ‘huge and increasing’, 
This aspect of the divine was pressed into service, even in the 
periods of epics and Purāņas, to determine the nature of 
Brahman in terms of essential nature (svarupa), form (rūpa) 
and quality (gusa) and every aspect of God's features is 
treated to be of the highest magnitude surpassing every other 


70.. Kath. Up. 5: 15; Mun. Up. 22:10; Ch. Up. 3.13: 7. Sv. Up. 6: 
14; Mait. Up. 6: 35. cf. V.S. 1.1: 25. 


71. P.Tv. 4. 

72. T.V.R. 44, 58. 

73. T.V.M. 1.5: 10. 

74. | ibid. 1.3: 5. 

75. ibid. 1.1: 10. 

76. ibid. 2.8:8,9:3.2:7. 


xv] THE ATTRIBUTES OF THE DIVINE 293 


thing in the world." This explains the use of the words like 
‘uyarvu ara' 9 which means not having anything higher 
than that. 


Bliss (znanda) is a very important attribute of Brahman 
which makes the devotee's experience of God delectable. 
The Upanisad speaks of the bliss to be of several gradations 
as enjoyed by several persons placed in different states. The 
bliss of Brahman is described to be unsurpassed by any 
others, This is actually corroborated by Nammalvar in the 
opening line of the Tíruvaymoli where the Supreme Person is 
stated to have unsurpassed bliss,59 


It is not proper to apprehend defects in God on the 
ground that He is present every where in the world whose 
impurities would affect God. The Upanisads declare that 
God is free from sins and possesses true will, and has no 
(tain. ‘In Him, the miseries do not exist’.22 Though 
responsible for the creation of the world, He is aloof from 
it.83 He is unaffected by the impurities like the other in the 
jar and the sun reflected in water.5% At the same time God 
is omniscient,® and is full of all auspicious qualities.96 This 
proves that the Supreme Person has two marks, namely, 
absence of defects and presence of all auspicious qualities.®’ 
‘The Supreme Person is thus free from imperfections.585 This 
is very ably shown by the use of a single word ‘amalan’® 


17. The Philosophy of Višistādvaita, pp. 201, 202. 
IB.  T.V.M. 1.1: 1. 

79.  Taitt. Up. 2: 8. 

A0.  TVM Ibl : f. 

#1. ^ Ch. Up. 8.1: 5; Sv. Up. 6:19. 
K: V.P. 6.5: 85. 

MV Ch. Up. 8. 14. 

M4. — Yajn. Smrti. Pra. 144. 

N^ Mun. Up. 1.1: 9. 

An. = V.P. 6.5: 84. 

Wi cf. V.S. 3.2: 11 to 25. 
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which must be taken, in its etymological sense, to mean ‘one 
in whom the impurities do not exist'. His qualities do not 
have any defect. 


Among these qualities knowledge (jsiana), strength 
(bala), sovereignity (aišvarya), virility (virya), potency 
(sakii), and splendour (tējas) are the six chief qualities which 


rdeclare the supremacy of the Lord.59 The characteristic 


x 


feature of knowledge is luminosity which dispels the darkness 
of the mind. The Āļvārs were struck with wonder at this 
quality of Narayana that they could not resist expressing the 
result of the vision of this quality by treating God as light 
itself which is imperishable,?! It is not therefore surprising 
to find the first three Āļvārs get a clear vision of Lord amidst 
material darkness. He is "Parancoti"?? - ‘the Transcendental 
Brightness’; * Van cutar"? - ' the effulgence of all Space’; 
* Parancutar 7?* -‘ the Transcendental Flame’; " Jnana veļļac- 
cutar vilakku "95 - ' the Lamp with the Radiance of the flood 
of Knowledge’; Netuncutar coti "?5— ‘the Great Bright Radi- 
ance’; "Cutarko] cóti^9?7 - ‘the Bright Radiance’; "Periya 
para nalmalarccoti'55 — ‘the Transcendental, fine flowary 
Brilliance’ and so on. Again according to the Āļvār the Lord 
is “ Ellaiyil juanattan ''?? — He is One of limitless Knowledge’. 
He is spoken of as “Jāna veļļac-cutar mūrti 1% — ‘the One 
who embodies the flood of the light of the Knowledge’; 
“Nirainta jūāna muürtti "!?! -‘ Knowledge fully Incarnate’; 


90. V.P.6.5: 85. 

91. Peri. Tm, 3.3: 1 

92. ibid. 3.1 : 3; 3.6 -3; ef. Peri. Tm. 11.8 : 7, 8. 
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“Cutar oli mürtti!92 — * the Image of Radiant Light’. He 
is therefore conceived as “ Jnanap-piran 103 — ‘the Lord of 
Knowledge’; " Ātiyam coti uru "194 — ' the Original in the form 
of Light'. Sometimes He is referred to, paradoxically, as 
light and darkness: Oncutarotu iruļumāy "'!95 - ‘the Lord 
who is both effulgent Light and Darkness’. 


Light, flame, brightness, radiance are all various ways 
of describing real knowledge which is the form of God as Cit 
because the inexpressible can be expressed only through simi- 
lies and metaphors. Knowledge is therefore described as 
"Oncutarkkarrai"!0$ — ‘the beam of Radiance’; * Nālvētattu] 
niura malarccutar''!?? — ‘the flowery Radiance of the four 
Vedas’; "Olikkonta coti 19$ - * the bright Radiance’; " Cēti 
jnanammrtti^?!99? — ‘the Image of the Light of Knowledge’. 
The idea of this Absolute Light is described poetically as 
"Cati nal vayiram’’!!0 - ‘the fine Diamond of the first water’; 
"Manimāņikkac - cutar "'!" - ‘the gem-like Effulgence’. It is 
also conceived sometimes as Blissful Absolute. The Alvar 
refers to itas "Cutar jnana inpam”!!? —‘the Bliss of Bright 
Knowledge'. The idea of Absolute Beauty is expressed as 
"Pukarko] cótippirán*'!!? - ‘the God of Radiance with Beauty’. 
It is eternal, never going out: "Valar oli ican’!!4 — ‘the. Lord 
of waxing Brightness’; "Müva mutalvan’’'!5 - ‘the Unageing 
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Original’; Mamani vaņņau”'!6 - the handsome Lord of gem- 
like Brightness’; **Olimani vannan'!!7 - ‘the Shining Hand- 
some One’, Its purity and holiness are referred to as “Tuya 
cutarc-coti''!!5 - ‘the pure bright Effulgence’. That the Abso- 
lute does not depend upon anything else is spoken of in terms 
of spontaneous and self-luminous light: "Nantā vilak- 
kame"!!? - ‘the Unkindled Flame’. That it transcends every- 
thing else, even the lights of the world and the soul, is brought 
out by such expressions as "Parancufar'!?? “Pardncoti’’!2! 
"Paramacoti".!22 


The Lord isself-luminous as real knowledge, He is 
within our mind. When the inner darkness disappears through 
yogic practices, He blazes forth as the beautiful light of the 
great gem. Nammajvar calls Him as ‘‘ Karumāņikkac» 
cutar”!23 - ‘the Black Gem-like Flame’; “Ceficutar mirtti*!24 - 
‘the Dazzling Radiant Image’. He is also referred to ‘Karu- 
manikkam' in many a place. This metaphor of a gem not 
only brings out the self-luminous aspect but also its precious 
worth as the ultimate value. The aspect of bliss is also 
brought out by this because it is only endearing things and 
persons of love that are metaphorically spoken of as precious 
gems. The Lord is the great precious gem of beautiful colour: 
«Kuru mamani"!?5 - ‘the Great, Excellent Gem’; “Maitoy 
coti maņivaņnan”!?7 — ‘the Handsome One Who has the Radi- 
ance of pitch-dark Brightness’. It seems that Nammāļvār is 
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very fond of thc precious stone - "Manikkam" - the red car- 
buncle, because to refer to God he employs the word with 
prefixes and suffixes profusely : "Cati manikkam”!28 - ‘the Red 
stone of first water’; “Karumanikkam’’!*9 - ‘the Dark Gem’; 
*Manimánikkam"!39 - ‘the Beautiful Gem’. He calls Him as 
*Ponmalai"?! ~ ‘the Hillock of Gold’; Manikkunram''!?? — 
‘the Hill of Gems’; "Karumānikkamalai"!33 - ‘the Hill of 
Black Gems’; "Karumanikkamamalai"!?* — the Great Hill of 
Dark Gems’, **Karumāņikkak-kūnram"!35 —the Hillock of 
Dark Gems’; He is ‘‘Marakatakkunram”!36 — ‘the Hillock of 
Emerald’. He presses into service almost all the names of 
the precious stones to refer to God. He addresses Him * My 
Gem! my Pearl! and my precious Gem!’’!37 "My precious Stone! 
my Emerald! and my Gold of Perfect Purity!'!38 He refers to 
Him as "the Pool of Emerald Gems”. The great Parakala 
calls Him as "the Coral Reef of the Transcendental Hill',!49 
"(he Gold, the Great Gem, the Bright Ornamented Lightn- 
ing”,!%! "the Emerald with Pearly Brightness, the One of the 
Hue of the Thundering Clouds",'^? and “the Lamp without 
Extinction".!3 Nammāļvār calls Him as "Paramētti" 144- ‘the 
Divine Man’, and "the Great Original of Flaming Light" 
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etc.'45 He is the delectable Knowledge.!*6 which is not pro- 
duced'47 and through which He presents Himself to those who 
could see.'48 His pervasion of the universe is through the 
boundless knowledge.!49 


Strength which consists in the absence of exertion in 
spite of continuous engagement in taxing work is revealed in 
the exploits of Krsna who was only a young boy. The Lord 
had then to engage Himself with the demons almost everyday 
in the groves and meadows of Gokulam while tending the 
cows there. Lordship is a quality which the Lord possessed 
as a result of which He was Himself the agent of many acts 
which He undertook through His strength. This was done by 
Him out of free will and not by becoming subservient to any 
one, as for instance the Lord assumed the form of tortoise!50 
in order to support the Mandara mountain which was getting 
sunk in the milky ocean at the time of its being churned for 
the purpose of getting the nectar. Virility is marked by the 
absence of any adverse effect due to exertion and the never- 
failing nature of the undertaking in yielding the result. The 
successful defeat inflicted by Krspa on the demons sent by 
Kamsa intending to have the former killed serves to illustrate 
this quality of the Lord.!5! Potency shows the unbounded 
ability of the Lord to withstand any amount of attack from 
the adversaries like Madhu, Kaitabha!52 and the forces of 
Rāvana'5 and his hordes and also the taming the seven 
ferocious bulls!5 and plucking out the tusks of the kuvalaya- 
pita.!55 Splendour consists in the Lord's having no need to 
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look for anyone's assistance to achieve the task He has under- 
taken. This is best illustrated by Krsņa's fighting alone 
against the demon Bana and the god Siva and achieving 
victory over them.'56 The brilliant display of this quality is 
revealed by the Lord when He held no weapon of warfare but 
only the whip for driving the horses of Arjuna's chariot in the 
battlefield. He made Pandavas get victory with nobody's 
assistance.!57 


Nammaj]var revels in the auspicious qualities of Bhaga- 
van. Hesays: “O my resplendent Lord! Iam absorbed in 
Thy auspicious qualities which are as delicious as milk **!5% 
He addresses the Lord as One Who ravished Nappinnai, and 
who is possessed of qualities which can fascinate Him though 
full of sins.!5? Among His manifold auspicious qualities such 
of them as saulabhya, vātsalya and sousilya have more signifi- 
cance and greater appeal to the Alvars as they make Him more 
accessible to one and all. 


Accessibility (saulabhya) is the quality which consists 
in the Lord's mixing freely with all people without reference 
to their position or status. Krsņāvatāra is full of incidents to 
exhibit this quality.!€ The very thought of His birth, how 
Hc grew up and how He managed the Mahabharata war melts 
the saint’s soul. It is difficult to translate the fervour 
expressed by the simple Tami! words employed in the verses.!6! 
The Āļvār thinks of the incidents relating to Pūtana, and 
Sakatasura, and then pictures to himself the fear exhibited by 
that sweet little Lord when Yasoda threatened to beat Him 
with a small stick for having stolen ghec. That picture 
wherein the Divine Child is seen with His lotus eyes full of 
tears appears to cast a spell on the Āļvār's soul which again 
mclts away into unprecedented love. The story goes that the 
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trance that the Alvar got into while singing this hymn lasted 
for six months.!6? No wonder that the language employed in 
the verses of this hymn is enough to melt even the stony 
hearts. This trance, it is told, was the second one which he 
is said to have got into. The first one was much earlier while 
singing ‘‘ Pattutai atiyavarkku eļiyavan ".!9 Here in this 
verse the saint seeks to demonstrate how easy of approach the 
Lord is to his devotees. At once, and as an instance of that 
saulabhya he conjures up before his mind's eye the vision of 
the Lord in bondage. Says the Alvar: ‘‘ How great is the 
accessibility of the great Lord of Laksmi who in the form of 
the child Krspa submitted Himself to be tied to the mortar in 
a cowherd's house, and that too as a punishment for stealing 
butter as it was being churned!*16+ With the onrush of feel- 
ing engendered by thus contrasting the consort of Sri with the 
cowed down, weeping child tied to a mortar, the Āļvār became 
speechless for six months, and got immersed in the inward 
enjoyment of the lapse of the High into the low, of the 
Eternal into the ephemeral. 'Damodara' - the quality of the 
Lord is proclaimed in this name itself, for it means ‘the One 
who has a String wound round His belly'.!ó5 The Alvar again 
says: ‘‘ The easy accessibility of the Lord is so great that He 
without limit or discrimination is born into numerous births 
(avataras) and that all His auspicious qualities without end 
get brightened in the light of His saulabhya."166 The Alvar 
dwells particularly on the fact that the Great Lord reduced 
Himself to the status of a charioteer to Arjuna at the time of 
the Kuruksetra war.'6? Tirumankaiyāļvār too makes a refe- 
rence to the Lord's assumption of the role of a charioteer to 
Arjuna - Pārthasārathi.!6$ ‘‘ The tender lotus-like hands in- 
serted into and then pulled out of the pot full of butter, from 
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which He tries to eat, (YaSoda) whipping Him with a fine 
string, the Lord - child in a state of fear, the red-lips curd - 
whitenbd, the cries and look of fright, the stutter of lips, the 
stance of prayerful cringing” - this posture of the God-child 
fascinates Kulacékaralvar who expresses it in the words of 
Devaki. The Alvar says that Yasoda who had the divine gift 
of witnessing that posture had also experienced the pinnacle 
of Paramananda.'69 Nammāļvār says: ‘The Lord by His 
saulabhya became the son of Nandagopa, the cowherd as a 
god-sent find for him, and gave heavenly bliss to YaSoda by 
turning Himself, of His own accord, into a child in her 
arms!70'> Thus, as the commentator points out the Lord pre- 
sented the highest heavenly bliss in the form of the ordinary 
small pleasures of life - ‘‘ Antamil périnpattaic cirrinpamak- 
kin&n*.!?! In other words, YaSoda’s Krsnanubhava was a 
hundred times more sweet than the bliss of Paramapada. 
Again the saint says: ‘‘ For the sake of Pandavas who were 
so companionable to Thee, Thou becamest the excellent 
charioteer ”.172 The Āļvar avers that the Lord was so consi- 
derate as to enter the heart of such a despicable being as 
himself; and, what is more, to compose Tiruvaymoli from 
there for him.!?3 Tirumankaiya]var in the last line of every 
verse of one hymn has a refrain in which he contemplates the 
saulabhya of the Lord in His Krsnavatara in the posture of 
being bound by the curdmaids as a punishment for stealing 
curd and butter.!7^ In another hymn of the same Alvar, a 
flyting is carried on between two maidens. In the first half 
of each verse, a maiden narrates an incident in which the 
Lord reduces Himself to a state of lowliness. In the secend 
half, the other maiden counters the first by pointing out the 
greatness in the lowliness. As instances of the Lord delibera- 
tely attaining lowliness are mentioned Rama's treading the 
rough woods barefoot, Krsna’s being brought up as a cowherd 
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child, stealing butter and getting bound for it, His turning the 
messenger for the Pandavas and a charioteer for Arjuna, and 
His begging Mahabali for ‘three foot’ of land.!75 Pūtattār 
declares that he would address the Lord with His “great 
names" such as ‘the one who grazed the cows’, ‘the one 
who stole the butter’, ‘the one who was bound with the 
strings’, ‘the one who was tied to the mortar’ etc., because 
He would respond to these names readily because of His 
saulabhya.!?5 In this connection it is worthy to note what the 
small names are, Antal, for instance, begs forgiveness of the 
Lord for having addressed Him using His “small names” such 
as “ Narayana’, ‘Govinda’ ' Manivanna' etc." Nammalvar 
affirms that if one, without doubting whether Lord would be 
inaccessible, or accessible, or indifferent, were to believe in 
His saulabhya, in His Krsnavatara, He would be the role of 
every kind of relative.!75 “The greater our feeling for the 
Lord" says the Āļvār” the more accessible He is” '79 The 
Alvar refers to a specific instance when the Lord exhibited His 
saulabhya. The devotees in Heaven were offering incense to 
the Lord during ablution. When the smoke of incense was 
screening His face, He mysteriously came down to Gokulam 
to take in the butter and danced between the horns of the 
seven wild bulls in order to win the hand of Nappinnai.!8 
The Alvar wonders at the Lord’s willingness to mix freely with 
the devotees in Vaikuntha and with the gopis in the Gokulam 
without considering the status of the latter. 


Sausilya is the intimacy that grows between the infini- 
tely great or ISvara the infinitesimally small or jiva. 
Nammalvar contemplates this quality of the Lord in accom- 
modating Brahma and Rudra who came to Him out of self- 
interest in His navel and in one side of His body respectively. 
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Similarly He entertained the celestials as His servants.!?! 
"The Lord intermingles with my heart” says the Alvar, “and 
makes me compose verses (not minding my low status) ".!8? 
He personifies His quality as Lord Himself and addresses Him 
as such which fascinates his soul.!83 Tirumankaiyalvar praises 
the Lord for His unusual gesture of good mixing in befriending, 
Guha without any thought about his low class, his murderous 
career and his ignorance, but also introducing Sita and 
Laksmana as Guha's kinsfolk.!tt Similarly he praises the 
Lord for His love towards Hanuman with whom He was pre- 
pared to sit for dinner for his honest and devout service, 
without minding the fact that Hanuman was of the animal 
species, a monkey.!t5 Saving the cleph:nt from the clutches 
of the crocodile,!56 of Sumukha from the threat of Garuda!?7, 
ussuring the learned Brahmin of a place in Vaikuntha after 
death,'®§ allowing Markandeya to be ever at His feet,!89 
bringing the dead son alive to his father.!*? bringing back to 
life the dead sons of an orthodox Brahmin after the lapse of 
several years!?! and instructing the king Tontaiman in the 
secret doctrines!?? prove how the Lord mixed freely with 
people of all ranks. 


Vatsalya is the tenderness and affection that over- 
powers, as it were, divine omniscience and makes it forget 
the sinfulness of the sinner. Nammāļvār contemplates the 
uffection of the lion-shaped Lord who readily made His 
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appearance when Hiranya hit the pillar angrily challenging his 
son to demonstrate the presence of the Lord there and then.'93 
He addresses the Lord in one verse as the One who swiftly 
removed the sorrow of the Elephant- ‘‘ Ollai kaimma tunpam 
katinta pirāne!”'94; he again refers to Him as Kannan the cloud- 
hued Lord who redeemed the Elephant caught by the crocodile 
in a pond of fine flowers.’95 The Alvar revels in the Govardhana 
incident : he refers to the Lord as the One who lifted the 
mountain and he!d it as an umbrella to protect kine from the 
rain of stones;'96; as the Prime subject of the Vedas who 
descended here on earth while His bright Form continued in 
Heaven in order to chastise Kamsa the oppressor of the 
good.'97 Again and again the Gajendra incident comes to the 
mind of the A]var. Says the Alvar: "I salute Thee with my 
hands folded above my head. I lose myself in Thy love. O, 
the One who wiped the sorrow of the Elephant. ''!?8 He is the 
Lord who relieved the heart-sorrow of the Elephant which 
standing in the pond surrendered itself at His feet in the belief 
that there was no refuge other than Himself.!?? The reference 
to the incident of Gajendra and Prahlada by Tirumankaiyalvar 
in his Tiruvallik-kéni hymn is some thing eloquent. The 
Alvar refers to the Lord as One who rode the Garuda and 
rushed to wield His discus in order to relieve the distress of 
the Elephant of the woods it stood with its trunk uplifted in 
prayerful appeal, with the crocodile catching its foot, when it 
went into the pond to pluck fresh flowers to offer for worship 
to the Lord.?*? Hiranya hardly liked it when his school-boy 
son chanted the thousand names of the Lord, He, enraged 
with his son, hit the pillar angrily, The Lord, in the shape 
of a bright lion with crescent-shaped canine teeth, flaming 
eyes and wide-open mounth, manifested Himself.201 
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The Lord is the embodiment of mercy. The infinite 
perfections of [Svara are dominated by the redemptive motive 
of daya." He embodies Himself as daya to redeem the jiva. 
The Lord as dayanidhi is the rock of love and the sole refuge 
of those who are immersed in desolation and distress. The 
quality of mercy inspires confidence in God as the God of 
salvation and it soothes the broken heart and the contrite 
spirit. The Āļvārs revel in this quality of the Lord. It is 
this quality, according to all of them, that forces the cosmic 
ruler or Narayana to drive nara's chariot??? and from that 
chariot-seat to give utterance to the gospel of redemption.??? 
It is again dayā that prompted the Lord to save the world 
from th Deluge. Tirumankaiyāļvār contemplates this quality 
in one full decad.?^* He refers to the Lord as the one who 
saved the earth, the heaven, the celestials, the demons and 
others from the unpreventable Deluge by devouring all and 
lodging them safely in His stomach.?? Nammāļvār in several 
verses celebrates the same quality of the Lord who churned 
the deep sea to get nectar for the sake of the celestials 20$ 
Tirumankaiyalvar refers to this incident in several verses 
bringing out the Lord's mercy.?" Again, Nammalvar con- 
templates the quality of daya of the Lord in several verses in 
the incident of the Lord lifting the Govardhana mountain and 
protecting the cowherd settlement with its cattle from the 
rain of stones by Indra.?9 It is this daya, according to the 
Ajvars, that is the solace of life and the solace of death and 
has therefore the highest claim to universality. To them, 
dayā is the soul of Bhagavan Himself, as it is the source, 
vustenance and satisfaction of the divine nature. The deities 
other than Narayana shall not be approached for mercy, as 


302. ibid. 1.8: 4; 2.10: 8; 4.10: 5; 5.1: 7; 6.7: 7; 7.5: 2; 9.1: 9. 11.5: 8; 
Periyà]. Tm. 4.2: 7. L Tv. 15; T.V.M. 4.6: 1; 7.5: 9; 8.5: 8. 

10). T.V.M. 4.8: 6; 7.5: 10. 

XM. Peri. Tm. 11.6. 

203. Ibid. 11.6: 7. 

306. T.V.M. 5.10: 10; 6.2: 3; 7.4: 2; 8.1: 1; 8.4: 4. 

107 Peri. Tm. 1.4: 7; 3.10; 2; 6.8: 2; 8.5: 7; 8.8: 2; 10.6: 2. 

100. T.V.M. 33:8; 4.5: 7; 5.6: 5, 6; 5.10: 5; 7.2: 8; 7.4: 10; 7.7: 5. 

109. M.Tv. 15. 
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any gesture shown by these deities to show pity would not 
yield any purposeful effect." 


Rectitude (ārjva) is one of the innumerable qualities 
which explains the honest behaviour of the person concerned 
through his dealings by thought. word and deed. God's 
rectitude in lifting up the Govardhana mountain enchanted 
the Ajvàr.?'^ Šrī Krsna stood by the cowherds and cows till 
Indra was forced to withdraw his spirit of vengeance. 
Liberality (audārya) of Narayana is frequently referred to 
and this had made the Alvars call the deity as ‘piran’2!! using 
it together generally with the words ‘rama’ and ‘krsna’. 
Many other qualities are there in Narayana which have 
some kind of reference in the compositions of the Āļvārs. 
Omnipotence*!? (sarvasaktitva), true will? (satya sarkalpatva) 
and others are suggested to be the qualities of Narayana. 


It appears that the Alvars did not conceive of the 
sdégusya aspect of the Lord's qualities. They were much 
impressed by the knowledge which is one of the characteris- 
tic features declaring the essential nature of the Lord. Their 
love of God must have inspired them to experience the 
qualities of mercy, easy accessibility and others. It is these 
qualities which belong to God whose essentia! nature is 
already established that became more endearing to the Āļvārs. 
Narayanu’s attributes, which pertain to His divine auspicious 
form, and the qualities which are helpful and endearing to 
humanity, are found to be not deficient in any thing or defec- 
tive in any aspect. These are found generally to be present 
in other deities and men too to a far less degree than in 
Narayana and highly to a limited extent. When they are not 
surpassed in the case of others and are found to be free from 
any deficiency, they attain perfection and they do so only in 
the case of Narayana, the Divine Person whose essential 
nature explains why these are perfect. 


210. T.V.M. 1.8: 4; 3.3: 8. 
211. ibid. 6.1: 4; 9.6: 11. 
212. ibid. 1.5: 10, 1.6: 9. 
213. ibid. 3.7: 7. 


U CHAPTER XVI 


THE FORMS AND EXPLOITS OF NĀRĀYAŅA 


The concept of divine perfection is open to an objection 
which is based on tbe existence of evil in the world. The 
prevalence of misery and suffering in one world would prove 
the Supreme Person guilty of partiality (vaisamya) and 
cruelty (nairghrņya). This charge against theism is to be 
met by tracing the sufferings to the moral responsibility of 
the selves.! Though this is in consonance with the True 
desire (satyaka@ma) and True will (satyasatkalpa) of the 
deity, yet the suffering self does not get any consolation fram 
this. The school of Vaisnavism brings in the redemptive 
grace (dayā) of God, which forgives the sins of the selves. 
lis this that explains why the Supreme Person presents Him- 
«elf in a finitised form. While the self seeks to deserve this 
grace, the Supreme Person assumes forms to get at the self 
which yearns for union with Him. The forms are suited for 
the. experience of the Self of Him and are mostly after the 
human pattern which is quite familiar to the self. The 
Supreme Person, according to Nammāļvār, takes birth in the 
world in ali categories of living beings for protecting them 
from their age-long sufferings and giving succour to them.? 
The Pāšcarātra Agamas mention that the Supreme Person 
presents Himself to the suffering humanity in five forms 
known as the transcendent (para), the grouped (vyw#ha), the 
divinely descended (vibhava), the immanent (antaryamin) and 
the idol (arca). The Āļvārs believed in this tradition which 
influenced them to a great extent. While giving their experi- 
ence of such forms of God, the Tamil saints do not forget 


|. V 8,2.1: 4; Br. Up. 44: 3. 
) T.V.R.1. 
\ LT. 7: 19; 36 7 Vide: In Z oduction to Laksrmīiasra 19. — 
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that the formless and the Cosmic Person becomes possessed of 
form and frequently refer to this.4 


The transcendental state which is the highest form is 
expressed in such terms as Nár&yana, Parabrahman and 
Para-Vāsudeva. This is the scif-realized absolute having the 
super-essential qualities of satyam (truth), jmanam (light), 
anantam (infinity), amalam (goodness), and anandam (bliss). 
He is the Eternal of eternals which :s formless, changeless, 
and transcendental. He lives in the city called Vaikuntha in 
Paramapada where "matter exists without its mutability, 
time exists as eternity, and the mukra lives without the mēra] 
limitations of karma”.5 The divine city is guarded by the 
city-watchers such as Kumuda, Kumudakga, Pundarika, 
Vamana, Sankukartna, Sarvanétra, Sumukha, etc., who are 
equipped with divine weapons. ornaments, attendants and 
other paraphernalia. Nārāyana is seated in a pavilion of 
gems on a couch in the form of the serpent Sega placed on 
the throne having eight legs such as dharma and others in the 
mahamcnimantapa within the divine abode attended by the 
gāte-kcepers such as Canda, Pracanda, Bhadra, Subhadra, 
Jaya, Vijaya etc. He is the possessor of a divine auspicious 
figure adorned with divine ornaments such as crown and others. 
He is four-armed, equipped with the divine weapons such as 
conch, discus and others. He is accompanied by Šrī, Bhū, 
and Nilā. His presence is being enjoyed by the eternals such 
as Ananta, Garuda. Visvaksena etc., and other Sa@ma-singing 
liberated souls. [It is with this state of God that the finite 
self attains union. The Upanisads glorify the transcendental 
beauty of Brahman as paramjoris.? Paramapada is the highest 
world beyond which there are no higher worlds witb 
the highest Person of infinite splendour in the supreme 
world of eternal glory or nityavibhūtit of which this pheno- 
menal world (lila-vibhutl) is only a partial expression due to 


Peri. Tm. 5.6: 5. 

The Philosophy of Vifistadvaita, p. 154. 
Yat. Dip. IX- 17. 

Mun. Up. 2.2: 9, 10. 

Ch. Up. 3.13: 7. 
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His yóga-maya. Nammāļvār refers to God in this form: 
‘the permanently great and the first and foremost of the 
celestials''?; “the Lord reclined on the bed of the five mouthed 
snake"? “the One Who reigns in Vaikuntha’’!!; "Narayana the 
Lord of the seven worlds’’;!2; "the One Who became Trinity 
and the foremost of the Trinity“; “intense effulgence 
descended"'^: “the sole Lord who enjoys varied pleasures 
without hindrance, the one who is sugar-candy, honey, 
nectar, milk, fruit, sugar-cane for three worlds, One Who 
wears honey-secreting basil coronet in His head”!*; "the Lord 
of the celestials''!*; “the foremost of the heavenly who wields 
the sword, the mace, the conch, the discus and the bow"^;'? 
and "the Lord Who has His abode in Vaikuntha and Who is 
worshipped by all the gods in temples" .!? 


Perfection in Sri Vaikuntha does not afford much 
scope for the Supreme Person to display His daya, there 
being none to suffer from any malady. Besides, this place is 
heyond the limits of the material world and so could not be 
visited by any mortal. The Lord therefore takes up His 
abode in the milky ocean which lies within the material 
world The gods invariably proceed there headed by Brahma 
whenever they are in distress.!? Inthe vyūka state (grouped 
form) Brahman the absolute becomes Īsvara the God-head 
Who is the ground of the universe as its creator, preserver and 
destrover. The metaphysical absolute becomes Vasudeva, the 
perfect, to satisfy the meditational needs of the muniksu 
and for the creation of the universe. He manifests Himself 


9 T.V.M. 1.9; 4. 


10 ibid. 2.1: 6. 
M. idid. 2.6: 1. 
12. ibid 2.7: 2. 
I! ibid. 3.6. 2. 
14. ibid, 3.7; 1. 
I5. ibid. 3.10. 3. 
I^. ibid. 4,5: 2. 
il. ibid, 7.2: 6. 
Ik ibid, 8.6: 5. 


|9 Peri. Tm. 4.3: 4; V.P. 1.9: 38; 5.1: 31. 
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as Sankarsana with the two qualities of jaana (knowledge) 
and bala (strength), as Pradyumna with the two qualities of 
aigvarya (lordship) and virya (virility) and as Anirudda with 
the two qualities of sakt! (potency) and tejas (splendour) 
without any dimunition of Divinity. This, however, does 
not mean that each vyukha has only its two respective qualities, 
but each vyuha is Visnu Himself with His six qualities of 
which two only in each case become manifest. The vyuha 
Vasudeva is the same as the transcendent form of the Lord 
and replete with all the six qualities.?9 The other three are 
named after the elder brother, the son and the grand-son 
respectively of Krsna. There is a distinctive function assigned 
to each of these vyuhas in cosmic creation as well as in the 
act of redeeming the souls. With Sankarsana, creation 
assumes an embryonic form; through Pradyumna the 
duality of Purusa and Praketi makes it first appearance; and 
finally, Aniruddha enables the body and soul to grow. As 
regards the process of redemption, Sankarsana promulgates 
Ekāmi marga (monotheism), Pradyumna helps its translation 
into practice (tar-kriya), and Aniruddha brings about the 
fruit of this practice (kriyā-phala) which is liberation. The 
Alvar refers to Him as "Vétam mun virittān”: - ‘the first 
Untolder of the Vedas’ and as "Panputai vétam payanta 
paran"? - ‘the Lord who created the beautiful Vedas’. 
Regarding the destruction of the universe the saint refers to 
as ''Pālanāy €] ulaku uņtu”'?+ - ‘a child who devoured the 
seven world’. In the history of the adventure of the souls 
occur certain epochs of moral crisis, when egoism becomes 
so inflated and sinfulness becomes so iniquitous that Īsvara 
in His infinite mercy withdraws the instruments of evil and 
thus arrests the wrong-doers from their career of crime and 
sin.25 This is called pralaya and has a soothing effect on the 
self. Pradyumna creates the universe and introduces all 


20.  Yatin. Dip. IX. 19; cf. L.T. 6: 25. 
21. Introduction to the Pāūicarātra, pp 37-39. 
22.  T.V.M. 2.10: 10. 

23. ibid. 6.6: 5. 

24. ibid. 4.2: 1. 

25. DayaSsataka-16, 
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dharmas. Šrsti is also a redemtive process and after the 
refreshment of pralaya, the jiva wakes up to moral activity, 
enters “on a new life. He is given a fresh opportunity for 
attaining freedom. The withdrawing and delivering the unl- 
verse, as it were, thus reveal the redemptive mercy of the 
Saviour and cosmology is to be reinterpreted as a philosophy 
of redemption. Nammāļvār revels in these two aspects. The 
Alvár says: "Jūālam murrum umilnta Naradyapané'’26 — 
‘Narayana who released the whole universe from His mouth’; 
"Munnir jāālam pataitta em mukil vaņņanē”?7 - ‘the cloud- 
hued Lord who created the sea-girt world’; "Mun ulakanka] 
ellam pataitea mukil vapnan'"? - ‘the cloud-hued Lord who 
created the ancient worlds". Sometimes both the withdrawal 
and the deliverance are referred to in one and the same verse. 
The Alvar says: ‘“‘Orunkakavé ulakēļum vilunki umilntitta 
peruntēvan”? —‘the great Lord who had swallowed and 
released the seven worlds together.” Again this involution 
and evolution of the universe are spoken of by other Alvars 
also; in fact, they have a strong appeal to their minds.*° 
Tirumankaiyalvar revels in this incident in one full decad.?! 


Each one of these four vy#has descends into three sub- 
rythas. Vasudeva hypostatizes into Kesava, Narayana and 
Madhava; Sankarsapa into Govinda, Visnu and Madhu- 
„ūdana; Pradyumna into Tirivikrama, Vāmana and Šrīdhara; 
and Aniruddha into Hrslkesa, Padmanābha and Damodara. 
These twelve tutelar deities ure the presiding deities of the 
sun in the twelve months of the year. The names of these 
twelve deities are recited by the pious Hindus every day. 
There is à hymn by Nammāļvār which goes by the name of 


26 T.V.M. 4.3: 6. 

X. ibid. 3.2: 1. 

`R. ibid. 6.8: 1. cf. 7.1: 9; 7.6: 1; 8.10. 7. cf. Tc. V. 30 

29. ibid. 4.6: 4. cf. 9.3: 2; 10.2: 3. cf. Tc V. 28. 

0. Periyül Tm. 2.6: 6; 4.1: 9; 4.3. 9. Perum. Tm. 8.7. Tc. V. 10, 12, 22. 28, 
30.31, 105. A.P, 9. Peri. Tm. 1.8: 6; 1.10:3; 2.2: 5; 2.4: 6; 2.9: 4; 
2.5: 1; 3.43: 3; 3.9: 3; 3 10: 3; 4.10: 5, 6; 4.8: 6; 4.10: 5; 5.4: 2; 5.7: 9; 5.9: 
2; 5.10: 2: 6.1: 5; 6.6: 1; 7.2: 4; 7 8: 10; 8.10: 2; 9.2: 9; 9.9: 3, 
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'Panniru tirun&map-páttu'?? the recitation of which leads us to 
the God's lotus feet. A hymnof Periyāļvār containing the 
advice to people to name their children with the names of the 
Lord bears some ef these names. Another hymn celebrating 
the piercing of the lobes of the cars of child Krsna contains 
these twelve names. Yosoda addresses Him with the names in 
the hymn.?* Again the images of the Lord are distinguished to 
represent these twelve forms by varying the order and arrange- 
ment of the appurtenances held in the four hands of each 
image. 


The third state of Brahmān is Fibhava which is the 
descent of Īswara among beings by means of forms similar to 
that genus. “It is the embodiment of the redemptive working 
of the raksaka in the moral will of humanity with a view to 
recovering it from its sinfulness". "It is a periodic invasion 


of krpa into all species and into the history of humanity, 
when evil trumphs over goodness and creates a crisis in inoral 


life,35 in order to arrest the progress of social disruption, 
redeem the sinner from his sinfulness, and commune with thc 
devotee who thirsts for His living presence.?$ The ten princi- 
pal descents are Fish (Matsya), Tortoise (Kurata), Boar 
(Varaha). Man-Lion (Narasimha), Dwarf (Vamana), Parasu- 
rama, Balarama, Krsna and Kalkin.? The redemptive grace 
of Vibhaya is realized in the recovery of Vedas from its des- 
troyers, the extraction of immortality (nectar) from the waters 
of life, the maintenance of cosmic order and the law of 
righteousness and the living assurance of salvation to all 
being. According to Visvaksena-samhita and Laksmitantra 


33. ‘T.V.M. 2.7. 

33. Perival. Tm. 4.6. 

34. ibid. 2.3. 

35. The philosophy of Višistūdvaita, p. 156. 

36.  Bh.G.4:7,8 

37. According to Ahibudhiya-samhita, avatüras are thirty-nine; they are 
thirty-nine according to the Sárfavata-samhita also. But Yatindra 
mata Dipika following Varavaramuni admits thirty-six avataras 


only, since Kapila, Dartatreya and Parasurāma aro supposed to be 
secondary avataras. 


38. Yaiin. Dip. (X, 23. 
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all the avatáras descend from the fourth vyēha, viz., Ani- 
ruddha. But Padmatantra declares that of the ten Vibhavas, 
' Matsya. Kūrma and Varaha descend from Vasudeva; Nara- 
simba, Vàmana, Srirama and Parasurama from Sahkarsgana; 
Balarama from Pradumna, and Šrī Krsna and Kalkin from 
Aniruddha.'3? d 


Among the avararas of the Lord, some get meagre and 
brief references because of the short time of His stay in that 
form and the particularly the smaller number of persons who 
alone were intended to be favoured by that form of the Lord. 
The Matsya descent has therefore a brief rzference.*? The 
Kūrmāvatāra has more references. Through the form of 
Parasuràma, He destroyed the insolent kgatriyas.*?? The 
descent Varaha, Vamana-Tirivikrama, Narasimha, Rama and 
Krsna have frequent references inthe works of the Alvars. 
Even the first three Alvars, the earliest of the Alvars, refer to 
these avatāras in their poems* thereby proving the popularity 
of the worship of the several of them prior to the period of 
Alvars. As regards varāha gvatāra. Nammāļvār says: ‘‘Peru- 
nilam Kintavan"*4 - ‘the one who burrowed and dug out the 
earth’; "Poļi! éjum énam onray nuniar kottil vaithay"45 - 
‘in the form of a Boar You poised the seven worlds on Your 
tusk’; “‘Man-matantai poruttu énam āy ati am kālattu akal 


39. Introduction to Pancurátra. p. 48. 

4u. . T. V.M. 1.8: 8; 2.8: 5; Peri. Tm. 5.4: 8; 6.8: 2. 

4|. ibid. 2.8: 5; 7.1: 7, Peri. Tm. 5.3: 6, 5.4: 8; 8.4: 4. 

42. ibid. 62: 19; Peri. Tm. 3.2: 5; 3.4: 5; 6.2: 7. 

4). For these five avatāras, respectively be referred to: (1) M.Tv. 2, 9. 
25, 39, 91; T. Tv. 30, 31, 47: Mu. Tv. 45, 54. (ii) M.Tv. 3, 14, 17, 20, 
21, 48, 50, 79, 84, 100; I. Tv. 5, 10, 18, 23, 30, 34, 36, 47, 52, 61, 71. 78, 
87, 91, 99; Mu. Tv. 4, 6, 9, 13, 18. 20, 23, 34, 36, 40, 41, 47, 49, 52, 58, 
83, 90, 93. (ii) M.Tv. 17,23, 25, 31, 36, 40,90, 93; I. Tv. 18, 84, 
94. 95; Mu. Tv. 31, 42, 49, 65,95, (iv) M. Tv. 23, 27, 35. 59; 1. 1v. 
15, 25, 29, 43, 79, Mu. Tv. 51,52. (v) M.Tv. 8, 11, 18,22, 23, 27. 
34, 39, 54, 62, 86, 92; I. Tv 8, 15, 19, 23, 28, 49, 62, 63, 68, 89, 92, 93, 
98, 100; Mu. Tv. 21,28, 29, 32, 34, 41, 42, 43, 47. 48. 49, S1. 54, 60, 
65, 68, 71, 74, 80, 85, 91, 98. 

Ad T.V.M. 1.7: 6. 
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itam kīntavar”+5 - ‘for the sakeof Goddess Earth, You des- 
cended in the form of a Boar and brought out by digging the 
vast space’; ‘Enam ay nilam kinta en appané"? - ‘my Lord 
who in the shape of a Boar brought out the earth’; “Nin tiru- 
eyirrál itantu ni konta nilamakal kēļvanē”!5 - ‘the Lord of 
Goddess Earth whom You dug out by Your tusk’; Āļap- 
perum punal tānnuļ ajuntiya jūālattait talappatamal tanpal 
oru kottitait tan konta kēļal tiru uru āyirru”? - ‘in order to 
rescue the earth from submerging, He in the form of a Boar 
balanced it on His tusk.; “Kola varákam onrāy nilam kottitaik 
konta entay^5? - ‘in the form of a fine Boar You carried the 
earth on Your tusk’. There are references to this avatara in 
his other works also.’ Tirumankaiyajvar beautifully expres- 
ses the grandeur and majesty of this avatara. He says: 


""Cilampin ifaic cigu paral-pēl periya mēru 
tirukkulampil kāņakaņappa tiru akaram 
Kulufika nilamatantai tanai ttantu pulkik 
kēttiķai vailtaruliya kaman™ - 5: 


This can be translated as : 'The Lord who, with. Mount Méru 
jingling like a trinklet within the anklet between His hooves, 
with Laksmi tossed about within His bosam, scooped up 
Goddess Earth, embraced and placed Her on his tusk’. The 
English rendering, however, hardly does justice to tbe beauty 
of the sentiments expressed, or of the eloquence of thc langu- 
age employed, by the A]var. 


Innumerabl:: references are found regarding Vamana - 
Tirivikrama avatāra in the Āļvār's works. The Alvar says: 
“Perunilam katanta nal atip -potu ayarppilan alarruvan 
tajuvuvan vanankuvan"53 - ‘I shall tirelessly utter the name 


46. ibid. 4.2. 6. 

47. ibid. 5.7: 6. 

48. ibid. 7.2: 9. 

49.  ibid.7.5: 5. 

50. ibid. 10 10: 7. 

Si,  T.V.R. 45, 99; P. Tv. 7, 42. 
52. Peri. Tm. 4.4: 8. 

53. T.V.M. 1.3: 10. 
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of, embrace and bow my head, to the lotus - feet which 
measured the whole world’; "Pulan kol mānāy nilam 
koņtānē"4 - ‘the One Who acquired the earth as a youth 
(brahmachari) who bad conquered the scuses’; “Oru münik 
kuralaki nimirnta karumāņikkam”* - ‘the Dark Gem which 
expanded Itself from the state of a short youth’; "Ulakēļum 
ór mūvati koņtānāi”* - ‘taking the seven worlds in three 
strides’; "Méltannai mltita nimirntu man konta māl-tanin 
mikkum or tévum ulatē”?57 - ‘Is there a Lord greater than the 
One Who acquired the Cosmic form and got the earth for 
Himself’; *Tirukkura]a"53 - ‘the great Dwarf!’; “Man konta 
vāmanan”"? - ‘the short One Who acquired the earth’; “Ulaku 
ajantán"^? - "World-measurer'; ''Ulkam konta atiyavan”®! — 
‘the One Who took the world in his strides’; *Anru orukal 
vaivyam ajanta piran”™® - ‘the Lord Who once measured the 
world’; ''Atiyai munrai iranta drum āūkē ninru ajkatalum 
mannum viņņum, mutiya ir afiyal mutittuk-konta mukkiya- 
mum*"69 - ‘the begging for three footsteps of land, and then 
taking in just two strides the deep sea, the earth and the 
heaven’; **Mànpu amai kolattu em māyak kurajarku°® - ‘the 
mysterious Dwarf with handsome shape’; ‘Mangum vippum 
makija kuraļāy vala&katti, maonum vinnum konta maya 
ammane"$5 — +O Lord Who acquired the form of the Dwarf to 
the delight of earth and heaven and acquired by treading both 
earth and heaven’; "Kunru 6] par é| cūļ katal jāālam muju 
ēļum, ninré taviya ni] kulai āļit tirumalé"** —'O Lord who in 


54. ibid. 1.8:6. 
55. ibid, 2.101 1. 
56. ibid, 1.10: 5. 
37. ibid. 2.2: 3. 
$8. ibid.2.6: 1. 
59 ibid. 3.8: 5; 4.7. 
60 — ibid. 4.4: 8. 
41 ibid. 5.3: 5 
02 ibid. 5.4: 10. 
tl. ibid. 5.10: 9. 
4. — ibid. 6.6: 9. 
t5 ibid. 6.9:2. 
66 ibid. 8.3: 8. 


316 RELIGION AND PHILOSOPHY OF NALAYIRAM [ CHAPTER 


your stationary position stood astride the Seven mountains, 
the Seven worlds surrounded by sea, and the universe’; 
"]vvulakam münrum utan niraiya cirumāmēni nimirtia eu 
centamaraikkan tirukkuralan"? ~ ‘the lotus-eyed handsome 
Dwarf who filled with His small body expanded into cosmic 
largeness all the three worlds’; ''Kunrāmal ulakam aļanta 
atiyānai”ēs - “the One Who completly taking the whole world 
in His stride’. After measuring the earth and the heavens 
with His feet, He puts His Foot on the head of Mahābali for 
the third step. The emphasis of the Alvar is that is the joy 
of the Lord in touching His children - all living beings in this 
act of measurement. The idea of inspiring the future gene- 
rations with hope and love through and by this story is 
important. Reference to this avatara are also found in his 
other three works.f?. 


The Alvar, when referring to Narasimhavatára, says: 
“Iraniyan akal marvam kinta en munnaik kolariyé"?? — ʻO Lion 
Who tore the broad bosom of Hiranya’; "Kilar oļiyāl kuraivu 
illa ari uruvayk kilarantu eluntu, ki]ar oļiya irapiyanatu akal 
marpam kilittu ukanta, valar oliya kanal-āli valampuriyan"?! - 
‘the One with the brightening fire-spitting discus and the 
conch Who, vigorously rashing in the form of Man-Lion 
enjoyed the tearing of the bright bosom of Hiranya; “Allal 
amararaic ceyyum iraniyan akattai mallal ari uruvay ceyta 
mayam"? - ‘the deed which He, in the form of the fighting 
Lion, performed on the chest of Hiranya who persecuted the 
Devas’; "Katuttapor avunan utal iru piļavāka kaiukir ánta em 
katalé"73 - ‘my Lord Who with Your hand-nails tore in two the 
body of the fighting demon’; "Cempon ākattu avunan utal 


67. ihid. 8. 10: 3. 
68.  ibid.9 4: 10. 


69.  T.V.R. 38, 42, 58, 76, 79, 85, T. V.C. 5. 6. P. Tv. B, 16, 20, 27, 42, 
61- 


70. T.V.M.26:6. 
TH. ibid. 4.8: 7. 
72. ibid. 7.5: 8. 
73. ibid. 8.1: 3. 
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kintavan"?' - ‘the One Who tore the golden-red bosom of the 
demon’. References to this avatara are found only in Periya - 
riruvantāti!5 and not in other two works, 


The Alvar enjoys the contemplation of Rāmāvatāra 
in his works. He says: "NH katal cūļ ilankaik kin tolkal 
talai tuni ceytan"'?$ - ‘One Who hewed down the head and 
shoulders of the king of Lanka girt by the vast seas’; "Ilankai 
cerravane""" —'O the Destroyer of Lanka”; ''lankaiyai 
nlré ceyta netumcutar cóti."7? - ‘the effulgent Light which 
burnt Lanka to ashes’; ‘“‘Kompupdl cítai-poruttu ilankai 
eri uyttavar'’’?? - ‘the One Who sacked the city of Lanka for 
the sake of Slta, tender like a delicate creeper’; “Matil 
ilankaik kovai vlyac cilai kunittày"5? -*You Who discharged 
the arrow from the bow to fell the king of walled Lanka.'; 
"Kilimo]iya] karanamak kilar arakkan nakar eritta kalimalart 
tulày alankal kamal mutiyan"*! - ‘the One with the honey- 
secreting fragrant basil coronet Who sacked the city of the 
hright demon for the sake of the one with the sweet voice of 
the parrot’; "Pēreyi! cil katal tennilahkai cerrapiran"? - 
‘the Lord Who burnt up the Southern Lanka surrounded by 
big ramparts and the seas’; “An tiral mili moympin 
wrakkan kulattait tatintu, mintum avan tampikke virinir 
ilankai aruli ántu-tam coti pukka amar ari éru^?? — ‘the celes- 
tial Lion which wiped out the race of the manly and formide 
able demon, and vouchsafed the island of Lanka to his brother, 
nd then entered the Realm of Light there’; — 'Tayaratan 
perra marakata maņi”'?? - *the sapphire gem-like son of 


74. ibid. 9.10: 6. 
73.  P.Tv. 11,66. 
76.  T.V.M. 1.6: 7. 
77 ibid. 2.4: 4; 5.7: 2. 
7^ ibid. 2.9: 10. 
79. ibid. 4.2:8. 
LIU ibid. 4.3: 1. 
al ibid. 4.8: 5. 
a? ibld. 7.3: 7. 
a ibid. 7.6: 9. 
"4 ibid. 10.1: 8. 


318 RELIGION AND PHILOSOPHY OF NALAYIRAM | CHAPTER 


Da$arathu”, The Alvar' other works also allude to this 
avatára 95 


Inordinate love is evinced towards Krsņūvatāra. No 
other avatāra of the Lord exercised such a fascination over 
the saint's mind. The very thought of the birth of the Lord, 
the manner in which He grew up and how He managed the 
Great war of Mahabharata melt his soul 8 He is delighted to 
speak of the various exploits of Krona and He actually revels 
inthem.?? In other places the Āļvār says: "Vancappéy viyat 
tūya kuļaviyāy vitap-pàl amutā amutu ceytitta māyan"*? - ‘the 
mysterious One Who as a cherub drank like nectar the 
poisonous milk of the false demoness and sucked her to 
death’: "Enkaļ ayar koļuntē”'*9 - ‘the true Sprout of our 
cowherds'; “Vem mà vay kinta cem mā kanpane'??- 
‘O Krsna with the large reddish eyes Who tore the mouth of 
the terrible horsedemon' ; ‘‘Okkalai vaittu mulaip-pal ua 
enrutantita vankic cekkam ceka anru avalpàl uyir ceka unta 
peruman''?! - ‘the Lord Who when placed in her arms and 
offered milk by the female demon sucked her to death so that 
the very (bad) thought may end with her’; "Urikkonta veņņai 
pal olittu upnum amman’’®? - ‘the Lord Who ate (and drank) 
the butter and milk stored in the suspender’; “Kampu aņai 
t6] pinnaikku ay ēru utan ēļ cerratuvum'?? - ‘the One Who 
mastered the seven bulls and married Nappinnai with 
shoulders like bamboo-sprouts'; ''Malaiyai etuttu kalmāri 
kāttu pacunirai tannait tolaivu tavirtta pirün''?* - ‘the Lord 
Who lifted the mountain, and protected the herds of cows 
against the hailstorm of stones’; "Vampu avil kūtaiporuttā 


85.  T.V.R. 36, 77,92; P. Tv, 64. 
86. T.V.M.5.10: 1. 

87. ibid. 6.4. 

$8.  ibid.1.5: 9. 

89. ibid. 1.7: 2. 

90.  ibid.1.8:2. 

91. ibid. 1.9: 5. 

92. ibid. 2.3: 8. 

93. ibid. 2.5: 7. 

9%. ibid. 3.5: 3. 
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málvitai ēļum atartta cempavalat tiral vayan"?5 - ‘the Lord 
Who with his coral lips quelled the seven bulls for the sake of 
the dantsel like a garland emitting fragrance’; "Cātu canattai 
naliyum kancanaic catippatarku ati am uruvai anku vaittu 
inkup piranta v&tamutalvan"?5 - ‘the Originator of the Vedas 
Who left His orignal form in Heaven and was born here to 
destroy Kamsa who afflicted the innocent’; — "Patarpukalp 
pārttanum vaitikanum utan érat tin tér katavi cutar oļiyāy 
ninra tannutaic cēotiyil vaitikan piļļaikaļai utaldtum kontu 
kotuttavan'?? - ‘the One Who ascended the chariot in the 
company of the reputed Partha and the orthodox brahmin 
and from His effulgence in Vaikuntha restored the sons in 
flesh and blood to the brahmin’; "Pórppáku tàn ceytu anru 
aivarai velvitta mayap-port térppükanaár"?? - ‘the mysterious 
Charioteer Who brought out a war and made the Five 
(Pandavas) win’; "Cāyak kuruntam.ocitta tamiyarku, māyac 
cakatam  utaitta manalarku, pēyaip pinampata pal un 
piranukku’’59 - ‘to the One Who felled the kurunta tree, who 
kicked away the mysterious cart, and who sucked to death the 
female demon’; ‘‘Man aficap paratattup pāntavarkāp patai 
tottán''!9? - ‘the One Who ventured to wield His weapon to 
the terror of the kings, for the sake of the Pandavas of 
Bharata’’. More references to this avasdra are also found 
in his other poems Tiruviruttam™' and Periya Tiruvantāti,!9? 


Nammāļvār fancies that the Lord ate in days of yore 
the seven worlds and kept them in His stomach and ejeeted 
them later. Some mud, which is one of the constituents of 
earth must have remained in the stomach The Lord found 
dclight in taking butter perhaps thinking that it may serve as 
a medicine to dissolve that mud.!? There is frequent refe- 
93. ibid. 3.5: 4. 

Ws. — ibid. 3.5: 5. 

“7 ibid. 3.10: 5. cf. 6.4: 9 and Periyá]. Tm. 1.5: 7. 
“R, ibid. 4.6: 1. 

vw ibid. 6.6: 8, 

100. ibid. 10.6: 4. 

IDI T.V.R. 8, 21, 38, 74, 78. 86. 

102. P.Tv. 6, 12, 14, 18, 31, 38, 48, 54, 64 

108 T.V.M. 1.5: B. 
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rence to the dance of Krsna with the pots.!?* This is known 
as kutakkuttu. 05. Krsna danced in between the horns of seven 
bulls which He controlled and thus won the wager to get the 
hand of Nappinnai.'6 


Balarama, though He was an elder brother of Krgna 
and was also an avatára of Narayana, receives meagre treat- 
ment at the hands of the Āļvārs,7 perhaps His activities 
getting overshaddowed by those of Krsna. 


The mysterious powers of Krsna are referred to by 
Nammāļvār. The flawless and brilliantly lustrous frame of 
the Lord remained unchanged when He came down to earth 
as Krsna. He was born amone men who are immersed in 
sorrow; yet He remained untainted by the impurities of the 
inhabitants of Gokulum with whom He moved very freely. 
By coming visible to all people, Hc made His divinity felt in 
the world. His divine perfection remained in tact during 
this avatāra.'93 


The compositions of the Alvars contain references to 
some other minor descents of God. A demon Somukha by 
name took away the four Vedas and disappeared in the flood 
of waters which filled the earth. Narayana took the form of 
fish, killed that demon by tracing him inside the waters and 
appeared as the swan before Brahma and imparted the Vedas 
to him. This is an incident relating to God’s desccnt as 
Hamáa.! The gods, who were immersed in darkness when 
the Vedas were stolen, prayed to and praised Narayana. 
Thereupon, the Lord took the form of the swan.!!9 


104, T.V.R.38; Peri. Tm. 2.5: 4; Periyal. Tm. 2.7: 7. 
105. Vide for details Appendix III. 

106. T.V.R.21. 

107. Periy&]. Tm. 1.7: 5. 

108. T.V.M. 3:10: 6. 

109. Peri. Tm. 5.118. 

110. ibid. 5.3: 8; Periyāļ. Tm. 1.8: 10. 
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The avataras Varaha, Vamana, Narasimha, Rama and 
Krsna have frequent references in the works of the Alvars and 
frequency of the last two avatāras is still greater, the reason 
perhaps being that these two avatdras took birth seemingly 
like ordinary mortals, lived with them for a longer period 
and had contacts in the day to day life whereas the other 
avataras were for a specific purpose at particular periods and 
when the purpose was fulfilled they disappeared. Yet the Varāha 
avatdra involves the acquisition by the Lord of his own con- 
sort in the shape of the earth which is the region of karma; 
the Vāmana avatāra resulted in the Lord's feet touching the 
whole of the earth and thereby all the selves in the world and 
emancipating them; and the Narasimha avatara was itself for 
redeeming the wrong done to a devotee as though to prove 
that Bhdgavata apacāra is a move heinous sin than Bhagavar 
apacāra. For these reasons, these three avataras too come 
in for large attention at the hands of the Alvars. 


The fourth state, namely, the immanent form of God is 
antaryamin, the indwelling self in the region of the heart. 
The Lord in this form stays with the individual self as its 
friend in its states of experience such as heaven, hell etc., 
und is perceptible only to the yogins. The moral idea of 
I$vara taking this form is for making the jivas pulsate with 
their creative life and participate in their inner joy and for 
making the mortal selves immortal. Though He co-exists with 
the individual self, He is untouched by the taints inherent in 
the latter. The Upanisad in its classical exposition of Brah- 
man in this form defines His nature, immanence and intimacy 
in the following terms : “He who, dwelling within the self, is 
different from the self, whom the self does not know, of whom 
the self is the body, who rules the self from within, He is thy 
Self, the Inner Ruler Immortal".!!! The Upanisadic analogy 
of two birds on the same tree, of the shining one above, and 
the suffering one below, becoming united in the end is more 
sublime and appropriate.!!? Nammāļvār refers to this form 


111. Br. Up. 5.7: 22 (Madhyadina reading). 


112. Mu. Up. 3.1: I. This verse is quoted from R.V. 1.164: 20; repeated 
at Sv. Up. 4: 6; cf. Kath. Up. 3: 1. 
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in his Tiruvāymoļi. He says: “Tan otti vantu entani nencai 
vancitta Gn otti ninru en uyiril kalantu"!? - ‘He came of His 
own accord, fascinated my lone heart and incorporated 
Himself in my body and my soul’; “Mayan en nencil ullan"''4- 
‘the Mysterious One is in my heart’; '"Tánum yanum ellam 
tanua]é kalantoļintūm, ténum palum neyyum kannalum 
amutum otté"!!5 - ‘He and I became One within me (Him?) 
as honey, milk, ghee, cane-sugar, and nectar all being mixed’; 
“Enatu āviyuļ kalanta peru nal utavikku kaimmāru enatu avi 
tantolintén”!"6 — ‘as return for the great, good help of getting 
communed in my soul I have given up to You my soul itself? ; 
“Mulu 8] ulakum untan ukantu vantu atiyén utpukuntāņ”!!7 - 
‘the One Who ate up all the seven worlds came affectionately 
of His own accord and entered my soul’; “Yatu avankalum 
cérkotén enru ennuļ pukuntu iruntu titu avam ketukkum 
amutam"!!8 — ‘the nectar-like One Who in order to preclude 
any kind of harm coming to me got into me and stationed 
Himself there and undoes all harm’; "Mēlāt tévarkalum 
nilat tevarum mēvit tolum malar vantu inana] atiyén manatté 
manninar’!"9.‘the mysterious Lord, worshipped by the highest 
of the celestials and the devotees of this world, this day has 
lodged Himself in my heart’; "Vellaic curi cankinotum āļi 
énti tamaraik kannan en nemcinüté puļļaik katakinra ārral 
kanir"'?? — ‘contemplate the mode of the lotus-eyed Lord 
with His white involute conch and discus riding on Garuda 
into my heart’; "Enrum eppótum en nencam tutippa uļļē 
irukkinra piran?'!?! - ‘the Lord Who is within me and Whom 
my heart worsbips for ever and ever’; "Ukanté unnai uljum 


113. T.V.M. 1. 7:7. 


114. ibid. 1.9:5,6. The Alvar in this hymn finds the Lord in every one 
of his limbs and organs. 


1015. ibid. 23: 1. 
116. ibid. 2.3: 4. 
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en ullattu akampāl akamtān amarntē itam konta amala"!?? - 
*O the pure One, Who made a home for Yourself in my inner 
being which longingly hankers after You’; "Nīrmaiyāl 
nencam vancittup pukuntu ennai, irmai ceytu en uyirāy en uyir 
untan’’!23 - ‘the One Who has merged with me, life into life, 
by fascinating my heart and entering it through His generosity 
and making it tender’; “En neücattu u} iruntu inku irunta- 
mi} nil ivai moļintu, valnencattu iraniyanai marpu itanta 
vattarran?'!?4 - ‘the Lord of Tiruvattaru Who tore off the chest 
of the hard-hearted Hiranya, and Who stationing Himself 
within my heart composed great Tamil works’; "Tamaraikkan 
en ammān nilaipéran en nencattu eppūtum”!?5 - ‘my lotus - 
eyed Lord will never shift from my heart’. In one hymn the 
Alvar gives an elaborate description of every limb and organ 
of the Lord with all His divine appurtenances, as He has 
become one with himself.!26 Again in one verse the saint 
envisions the Deity of Tiruccirraru at Tiruccenkunrür as 
occupying his mind and heart with every one of His limbs and 
organs.!?? In another verse he feels the presence of the Lord 
within himself in the body, with His large red-lined eyes, His 
coral lips, the white shining pearl-like teeth and prominent 
tossing ear-rings cloud-hued and brightly crowned, with four 
shoulders bearing the bent bow, the white conch, the mace, 
the sword and the discus.!?? 


The Supreme Lord has entered into the self and does 
not leave it. Probably the hills like Tirumalai and Tiruma- 
liruncolai, the noisy ocean and Vaikuntha have been discarded 
ax worthless (lit. straw) for His stay.'?? That the Alvar is 
conscious of Hisstay within himself is stated. He is not 


122. ibid. 9.4. 1. 
12). idid. 9.6: 3. 
124. ibid. 10.6: 4. 
125 ibid. 10.6: 6. 
126. ibid. 2.5. 
77. ibid. 8.4: 7. cf: Peri. Tm. 7.3: 7. 
128. ibid. 8.8: 1. Peri. Tm. 3.5. 


129. P.Tv. 68. cf. Peri. Tm. 8.9: 5 where the Lord is stated as not 
intending to leave the heart of the Alvar. 
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worried about anything, since he had kept Him steadfast in 
his heart.3? This realization is said to result by listening to 
the Vedic passages which speak about Brahman. The Lord 
has entered within the Alvar through his ears. He refers to 
himself as having become great. In as much asthe Alvar has 
the Supreme Person within himself, the Āļvār asks the Lord 
to reflect and find out how He could still be great.!3! The 
Lord has entered into the mind of the Alvar and stands there, 
sits there, lies there and moves about there, Yet He is not 
satisfied with all this and so has not left it.!3? 


The fifth state of God is the pcrmanent incarnation of 
arcá worshipped in temples, houses, villages, towns, sacred 
places and hills, The para and vyūka forms of the Lord are 
beyond the reach of the denizens of this terra firma. AN the 
living beings have not been gifted to live in times when the 
Lord chose to come down as avatāras; owing to lack of juana 
and bhakti they are not able to see the over-present anraryā- 
min in them. Hence the only alternative left to people is to 
resort to the arca form to satisfy the spiritual] longings and 
aesthetic cravings.!33 This area consists of idols or images, 
made of gold, silver, or any material chosen by the wor- 
shipper. The belief is that God in the forms of Supreme 
Vasudeva { para), the vyūhas, and the vibhavas descends into 
the idol and makes it divinely alive, so that He may be easily 
aceessible to His devotees. In this manifestation, God, out 
of His condescension, chooses to will that He seem entirely 
in the hands of His worshippers, hiding His omniscience and 
omnipotence, or seeming the very reverse of these in His 
worshippers’ hands. God Supreme (para) is experienced in 
this form. Idols are permanent incarnations, and reservoirs 


130. ibid.70. 
131. ibid. 75. 
132. ibid. 35. 


133. ‘Agamirti’ is the name given to the arcā form of the Lord by 
Tirumaļicaiyālvār (Tc.V. ,7). lt is the corrupted from of 'Yāga- 
mürti' which is suitable for worship. lt may also be conceived as 
the form which the Lord Himself has assumed by His divine will or 
sankalpa. 


xvi ] THE FORMS AND EXPLOITS OF NARAYANA 325 


of redemptive mercy. "Arcā is not the idealised projection 
of creative imagination touched by religious feeling nor the 
symbolic expression of the infinite in the finite”,!5% It is but 
the descent of God Himself as the embodiment of His 
accessibility in the world of mortals. The infinite God enters 
into finite forms without the loss of His infinity and Isvaratva 
for communing with the devotee that longs for His contact 
and for infinitising his religious consciousness. The Āļvārs 
had a genius for intuiting the arca. They had direct sight of 
Him, Their inspiring utterances serve to invite humanity to 
share in the mystic rapture of such divine communion. 
Bhagavan Saunaka has said: “Having shaped a beautiful 
image of Visnu with a lovely faee and lovely eyes, out of 
gold, silver and the like in a manner that would be pleasing, 
one should adore it, bow to it, sacrifice to it and meditate on 
it. By doing so, one would enter into that form which is 
uone other than Brahman and will have all one's sins dis- 
pelled??.125 


This kind of experience is illustrated by the commen- 
tators with reference to an incident in the life of a Vaisna- 
vite, 136, 


14 The Philosophy of Visistadvaita, p. 208. 
135. V. Dh. 103: 16. 


146. An anecdoto has been recorded by the commentators of Tiruvay- 
moli regarding the experience of God in this form. A Vinnappam 
ceyvar (devotee) used to carry his nut-wallet with him; in it he had 
kept his Saligrama-image as his eonstant companion. When, by 
accident, the tiny marble-like image, mixed up with the nut (which 
he ate) entered his mouth, he would feel the hardness of the 
marble differing of course from the nut. He would then reverenti- 
ally take it out, wash it in water he had in his vessel, dry it with 
his robe, dress it, and taking cymbals in his hand sing a song of 
praise from St. Nammāļvār and then lull it to sleep again in his 
nut-wallet. This confusion often happened to him. A Vaisnavite 
of ritual type (more than of love to God) often observed this. To 
him itwas blasphemous. He went to the ceyvür and asked him to 
present his "desecrated marble-God’’ to him. The ceyvar gladly 
transferred his Holy Property. The Vaisnavite took it home, and 
worshipped it with all the strict details of ceremonial worship, 
enjoined for such occasions. The Image appeared to him in his 
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The arca form of God is the only form which is easily 
accessible to His devoteesatalltimes. Pillail6kacaryar makes 
the following comparisons with the five forms of God: the 
attempt to comprehend the transcendent form is like getting 
water from the other world for quenching thirst; the vyuha 
form is like the legendary ocean of milk which also is not easy 
of access; the descended forms are like the occasional floods 
that inundate the country for a while, but do not last long; 
the immanent form is like subterranean water which is not 
readily available to a thirsty man although it is right under- 


neath his feet; and the arca is like the pool which remains 
stationary after occasional freshes pass away and from which 
anyone at any time could slake his thirst. This may be the 
reason why the Āļvārs have preformed self-surrender to this 
form of the Lord which is the reservoir of divinity and 
redemptive mercy. According to yogi S. Parthasarathi 
arcavatara has the following advantages: (i) It is reachable 
by our senses and the mind; (ii) hence it produces a desire 
for godliness; (iii) as soon as such a desire is produced, it at 
once serves as a Means to lead us to the apogee of spiritual 
greatness; (iv) it serves to inspire the virtues of piety and 
love for God; and (v) it gives us anopportunity even while 
we are in the midst of our world-enemy to practise service, 
which we aim at performing in reality when we reach Heaven 
and there are face to face with God. Our St. Nammalvar 
had, while he contemplated the manifestations of the Lord in 
His arca form at several holy places presented to his cons- 
ciousness the several auspicious attributes of God as Holy 
subject for his meditation.!*? 
dream and spoke thus: 'Fool, I was happy in the temple of my 
ceyvar’s nut-wallet, - ceyvār to whom Nammālvār's Tiruvà ymoli 
is his life and soul. I had the felicity of becoming bathed in th: 
nectar-like saliva of his holy mouth. I had the delight too of 
listening to the sweet canticles from the Āļvār's which he wai- 


bled to me. But you have deprived Me of this happiness and 


subject Me to all the tedious trials of thy formal worship'. The 
Vaisnavite was by this dream put into great trepidation. He ran 


to the ceyvàr forthwith and restored to him his Saligrama. (Vide: 
Bag. Vis. Book VI 6.8: 1 ‘‘Vansiruntu’’ (Commentary). 

137. S.V.P. First part, Sutra 39. 

138. Divine wisdom of the Dravida Saints - pp. 195-196. Foot note 
(b). cf. A.H. Sütras (159-186). 
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The Sastras like Pāficarātra Agamas postulate God as 
a certain Being in one place, and hand Him down to us in 
another place, in the form of vivid Idols which, according to 
them, He has Himself chosen of His free will to make His 
special abodes. Once the omnipresence is conceded to God, 
it must logically follow that the Idol which is intended to 
visibly personify Him for the pleasure of His devotees must 
also contain Him. The efficacy of the consecrating mantras 
is said to be so potent that once the installation is duly 
performed, the Idol acquires abnormal, and super-natural 
powers. If by mere sight of certain Idols, as for example the 
one at Tirumalai, or the taking of vows with respect to certain 
others, as for example, the one at Colasimhaputram, certain 
phenomena occur which cannot be rationally explained or 
cxplained away with reference to any known theories of 
science or other laws, it must be admitted that the idols do 
have life to a certain extent or in a certain measure. Tosee 
Him fully manifested in the Idolis not to deny Him in other 
places, or in other forms. Itis only seeing Him intensely 
at that place. One should meditate on the Lord's placing 
Himself at the disposal of those who seek His protection in a 
manner which cannot be understood by the mind or described 
in words, for it has been said, “Whoever wants to see Me and 
m whatever form, to him I reveal Myself in that very form”;!39 
as Poykaiyá]var says, ‘He assumes the form desired by His 
devotees’ - '"Tamarukantātu evvuruvam avvuruvam tané”.!40 
Hic should also meditate on the alluring beauty of the Lord 
of which Tiruppānāļvār says: ‘The eyes that have seen the 
Lord will refuse to see other thing’s.'4! 


The Wālāyiram is the treasure of experience or 
anubhava of the Tamil religious Seers who have uniformly 
sungin praise of the idols in the several sacred spots. Their 
sayings most emphatically and unambiguously point to the 
luct that they were not praising an abstract God, or His 
attributes in the abstract, but a personal living God, who to 
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those saints stood personified in the piece of stone, wood or 
copper before them, Almost all the Āļvārs have uniformly 
sung the praises of tlie presiding deities in the several sacred 
spots situated throughout length and breadth of our holy land. 
Tirumankaiya|var alone has sung about eighty-six Divya-Desas 
out of the total of one hundred and eight situated from Badari 
in the north to Tiruvanparicáram in the south. It has been 
rightly pointed out and emphasized by later Ācāryas that the 
hymns of this Alvar which constitute more than those of 
other Alvars put together are particularly intended to incul- 
cate and enhance the enjoyment of the arcā forms of the 
Lord in thetemples. It was left to this Āļvār to prove to 
the world that in each of the five forms of God the manifes- 
tation is full and complete and that there is no gradation 
among them, one leading to the other; and also how it is 
possible to get out of arcā form here and in this world the 
same bliss that the Eternals in Vaikuntha are said to obtain in 
the transcendental form which is beyond the human ken. 
Otherwise, how else can one account for the Alvars’ breaking 
their hearts over the pose or poise of the Lord at cach of the 
several shrines? They saw the Lord in flesh and blood resid- 
ing in the Idol. One can recall here the experience of 
Tiruppanalvar whose eyes, bewitched, as they were by the 
glory of the Lord's form travelling slowly from foot to head 
and drinking deeply from the fountain of Beauty and Grace. 
Tt is even said that with Tirumalicaiyalvar one of the most 
living and life-like of Idols held a conversation transgressing 
even the self imposed limitations of arc#. While at 
Kumbakonam worshipping in the shrine of Sdrangapani 
Perumal (the 'ārāvamatu” of Nammāļvār), enraptured at the 
restful pose of that beautiful God, asked Him the reason for 
it: “Do the legs ache because of excessive walking (the earth 
from end to end as Rama)? Or did the body get shaken far 
too much while You delved this trembling earth in the form 
of a Boar? What is the reason for Your lying down and resting 
in Kutantai on the banks of the Kaviri which spreads itself 
far and wide after crossing all the hills and dales that came in 
her way? Won't You rise up and speak?"!42 At this request 
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made in a submissive tone and beautiful poetry, it is said, that 
tbis Lord lifted up His head and attempted to rise from His 
serpent couch. The Alvar moved by this graciousness on the 
part of the Lord at once sang ‘Vali kécan& meaning "Thou 
with beautiful locks of hair! May Thou livest long and un- 
distrubed !" The Lord stayed as He was at that moment. To 
this day the Idol is seen as one lying down with head slightly 
raised (uttànasa)ee) and seemingly most ready to open Its 
lips. 


The arca forms, as they are enshrined in temples, 
reveal two aspects of God's relation to man. Narayana takes 
that particular form which His devotee desires to visualisc.!^3 
Hence there is a large amount of difference in the postures of 
the images in the various shrines, The Pauranic versions!“ 
make this clear by declaring that the Lord appeared in a 
specific form before a sage or a king who was devoted to Him. 
The other aspect is that the principal (mila) image in the 
shrines is made of stone dark in appearance, in all proba- 
bility, to conform to the Upanisadic statement that Brahman 
has the blue ākāsa as its body.!^5 The temples together with 
the images principal and the other ones as those taken out in 
procession during festivals came into existence before the 
period of the A]vars. Hence the frequent reference in their 
compositions to the complexion of God as bearing semblance 
to the sea,!*6 water-laden cloud'*? and blue sapphire.'48 


The Alvars, who were mad with love for God, had 
great veneration to the sacred places, hills and shrines. They 
bowed to those places'*? which is suggestive of specific impor- 


143.  M.Tv. 44. 
144. Peri. Tm: 2.2. For instance. vide: Mark. P. Tiruvevvulür Mahátmya 
ch. I to l1. 
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tance which such places have enjoyed during their periods. 
The Tirumalai, Tirumaliruncolai, Tiruvarankam, Tirukkanna- 
puram, Tirukkutantai, Tiruvehka and others have relatively 
larger number of verses sung in praise of these deitics. 
Tiruvarankam has the credit of having the verses from all the 
eleven Alvars.  Tirumalai comes next with ten Alvars’ 
verses. Seven Āļvārs extolled Tirukkutantai. Tirukkanna- 
puram, Tirukkottiyür, Patakam and Tiruvehkà have each the 
verses of five Alvars. The other shrines which are hundred 
and one in number have songs of a relatively less number of 
Alvars. 


The compositions of the Alvars contain here and there 
enumeration of some shrines on certain principles. The Lord 
measured the worlds with His feet and perhaps of having 
stood for a time He became tired and therefore sat down in 
Vélukkai in Kancipuram and lay down in Tiruvehka also at 
Kanci.59 He is lying down on Ādišesa in Tirukkutantai, 
Tiruvehkā, Tiruvevvuļūr, Tiruvarankam,  Tirupp£rnakar, 
Anpil and Milky ocean.!5! The Lord is standing in Tirumalai, 
seated in Vinnakar, lying in Tiruvehka and is walking in 
Tirukkovalür. 9? The strain of churning the milky ocean 
made the Lord perhaps lie down in Tiruvehkā, sit at Patakam, 
and stand in Tiruvūrakam, all in Kāfīci.!53 


The four compositions of Nammāļvār contain in all 
1296 verses of which 395 are devoted to the praise of the arca 
forms of God. The traditional scholars treat all the verscs of 
the Tiruvaymoli as dedicated only to the deity at Sri Rangam, 
This is not, however, borne out by the availability of decads 
in the Ziruvaymoli in praise of the arca forms in thirty-two 
shrines other than Sri Rangam. The Alvar treats of the 
nature of the Supreme Person in the first two centums!54 
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154. These contain sixteen verses in praise of arca. 
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much in the manner of the Upanisads and so draws little 
reference to the arca form here. The third and the fourth 
centums, which treat the nature of the self, contain a little 
more reference, suggesting the relatedness of the self to God 
in arca form 5 The fifth and the sixth centums deal with the 
means of getting at God and the verses on the images contai- 
ned here!5$ lay stress on the need for worshipping the arca 
form of the Lord. The verses in the next two centums,!57 
show how through the arca worship, the obstacles in the path 
of attaining God are removed. Those in the last two 
centums'55 show clearly that the goal could be reached here 
itself, namely, experience of direct communion with the Lord. 
This could be achieved mainly through the worship of the 
arca form of God. 


Nammāļvār sang in praise of thirty-three sacred places 
out of which seventeen'5% were sung only by him. These 
seventeen and six more shrines'? (which were sung by other 
Āļvārs as well) are all situated in the Tirunelveli District of 
the Tamil Nadu and in the adjoining areas of Kerala State. 
Of the remaining ten, Vatamaturai and Tuvarai (Dvaraka) lie 
in the north, Tirumalai lies at the southern extremity of the 
Andhra Pradesh, Tirumaliruncolai and Tirumokür in the 
Madurai District, Tiruvehka at Kanci and the remaining four 
in Thanjavoor District of the Tamil Nadu. Of all these 
Tirumalai is the only shrine on which the Alvar sang sixty-two 
verses, The next one which attracted his attention in import- 
ance was Tirumaliruncolai which was being celebrated by 
forty-six verses. (Vide Appendix IV for the list of arca forms 
of God celebrated by Nammalvar with actual number of 
verses on each.) 


155. Therc are fifty eight verses herc. 

155 One hundred and twenty two are found here on the arcā form. 
14). Seventy-one verses are found here on the idol. 

158. There are one hundred and eighteen verses here. 
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While expressing his surging love and devotion for the 
arca form of the Lord in certain shrines the Alvar does not 
fail to take note of the religious and ritualistic atmosphere 
prevailing in those places where some of the shrines are situa- 
ted. Such references which the saint offers reveal the extent 
to which the culture of the Vedas and the religious practices 
prevailed in those places mostly situated in the southernmost 
reģions of South India. Vānamāmalai, as known at present, is 


rivaramankalam where lived persons proficient in the four 
Vedas !$! Those persons, who were of perfect knowledge, 


performed the Vedic rituals.!?? Another shrine called Ten- 
tiruppéreyil is said to be ever resonant with the recitation of 
the Vedas and the din and bustle of the festivities. The 
Vedic rites'64 were ceaselessly performed here and the 
Sāma-Veda was chanted.'65 The Āļvār-Nayaki loses all her 
bashfulness and reticence to the enchanting figure of the 
Lord.'66 TirucceBkunrür Tiruccirraru is a shrine where lived 
three thousand Brahmins deeply learned in the Vedas.!9? 
The smoke to which fragrance is imported by the oblations 
offered into the fire, rises up high in the sky screening the 
sun,'68 Those Brahmins adore the deity from all direc- 
tions.5? They are liberal minded, individually reputed and 
have their knowledge equalled only by their spotless 
conduct.’ The sound of the recitation of the four Vedas fill 
the places where the shrines Tiruvanvantur,"' Tiruvallvaj'?2 
and Tirukkatittanam’?3 are situated. The holy smoke rising 
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from the fire fills the areas of Tiruvallava|"^ and Tiruvan- 
vantur.!75 


The Lord of the Tirupati Hills is praised by Nammalvar 
in sixty-two verses. Eight verses of Tiruviruttam portrays the 
mystic experience of the Alvar who, as the bride of the Lord, 
experiences the pangs of separation from Him.!?$ The deity 
at Tirumalai is visited by gods, men!" and sages,"5 and 
Siva, Brahma and Indra who bring with them the members 
of the family for worshipping the Lord.'”? The Lord Is 
present there with Šrī! as the parents of the world.!8! In 
those Hills the Lord has manifested Himself with all His glory 
and splendour. ‘It is our duty to render spotless service at 
His feet for all times to come'- “Olivil kalamellam utanay 
manni, vaļuvilā atimai ceyyavéntum nam”.'®? In this connec- 
tion the Alvar expresses anxiety about the past that has gone 
by and that has not been fruitful. He cannot get it back, 
but he is afflicted with the thought that it has been a waste. 
He does not want the very thought of the waste that has taken 
place. So he resolves to devote the rest of his life for 
austerity and devotion to the Lord of the hills. He says that 
the devotees recite the manifold names of the Lord at 
Vénkatam of north with cascades of cool waters in such a 
frenzy that others call them mad.! “When there is my 
Lord” says he, ‘‘father-like and elephant-like at Tiru- 
vénkatam, the haunt of murmerous bees, 1 will not compose 
verses on my tongue to any human being".'5* The depiction 
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of the Lord is Upanisadic in purport.'55 The divine auspicious 
from is never lost sight of. 


The Alvar celebrates in forty-six verses his communion 
with the Lord at Tirumalirusicolai. When he celebrates the 
Lord of Tiruppérnakar he could not avoid making reference to 
his realisation of communion with the Lord of Tirumālirun- 
cólai.'5$ The Lord at Tiruppér-nakar, the Lord who is lodged 
at the Hill of Tirumaliruncolai, has entered into his heart 
saying that He would stay there (for ever). He refers to 
the deity of the place who lodged the three worlds in His 
Stomach, who is merciful towards generation after generation 
from time immemorial, who is beyond the reach of Brahma 
and Siva who praise Him has vouch safed Grace on him,'88 
Even though he casually mentioned the name of the Hill of 
Tirumāliruīcēlai as one of the series of hills, Tirumal rushed 
and filled his heart because accidentally he uttered His name 
‘Tirumal’ an element in the name of the Hill.'8? He advises 
the people of the world to pay a vislt to the Hill before the 
bubbling youthfulness passes away'9% and circumambulate the 
temple daily.'?! He is captivated by the beauty of the deity of 
the place and says: “Has the lustre of Your face blossomed 
forth as the lustre of Your crown? Has the lustre of Your 
feet blossomed forth as the lotus on which You stand ?"!?? 
The self shall entertain a desire to go on a pilgrimage to such 
a place.'?3 


Tiruvarankam is praised by the Alvar in one decad. 
The mystic experience of the Alvar, as the bride of the Lord, 
is treated here, depicting the pangs of separation from the 
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Lord which is experienced by the Āļvār.?$ The Sleeping 
Beauty at Tirukkutantai is shown as love in corporeal form 


with all divine perfections and qualities of unsurpassed 
excellence.?5 The auspicious and divine form of the Lord is 
described as present in Tiruvinnakar which is enriched in 
natural and material prosperity. The Lord's glory is admir- 
ably shown to consist in the pairs of many opposites which 
are mutually incompatible but could subsist only in 
Him.?5 The huge, lofty ramparts, dashed by the waves of the 
sea, mark the shrine at Tirukkannapuram wherein the 
Supreme Person presents Himself to the selves, grants 
refuge to those who perform self-surrender, and emanci- 
pation after their death. The only way open for the devotees 
to get rid of the sufferings of the world is the worship of His 
feet with flowers. 


The Álvar's direct experience of the Lord in many 
shrines near his birth place produced an indelible and deep 
impression that he is reminded of the divine enchanting form 
of the Lord and yearns to have direct experience after the 
manner of His bride.? He prefers to send messengers to the 
Lord.?$ The feeling of separation is much intense in the 
background of the pleasant natural surroundings of the 
Támpraparani river and of the prosperous life in certain 
places where the shrines are situated.'99 That there is no 
refuge apart from the Lord is stated repeatedly by the Alvar 
who had communion with Him whose divine figure refuses to 
leave his heart.?? Much stress is laid on the significance of 
the name Kalamékam of the deity at Tirumēkūr,”' and 
Atippiran at Tirukkurukür.9? The graceful looks which the 
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Alvar received compel him to wish to offer service to the 
Lord in many shrines.?? The saint has a call to Tiruvaran- 
vilai. He is eager to settle with al] his filial devotion, 
circumambulate the temple and lift up his hands in prayer,2 
the diety will have to be sprinkled with sweet-smelling water 
and he will walk round the temple and offer his worship;?05 
he will pray to the deity every day for all times to come;?06 
once he gets an opportunity to worship round the temple, all 
his sins will vanish;?" his deep thoughts are to reach the 
temple and pray the deity round the sanctum;??98 once he has 
become a slave to the Lord, He will be able to know whether 
all his thoughts were not centred on Him and Him alone.??9 
The Āļvār requests the Lord at Tiruppulinkuti to set His eyes 
on and say a few words to the devotees "who have been for 
generations doing service in Your temple through Your grace 
and the grace of Laksmi from times immemorial".?? In the 
conception of the Alvar, the presiding deity at Tiruvananta- 
puram is the same as the Lord at Paramapadam and the divine 
service at one is as important as at the other. The Lord 
there is majestic in reclining posture;?" those who wor- 
ship Him with flowers are those that are the most virtuous;? 
those who reach His lotus feet attain the status of the 
Eternals;?3 those who get a chance to sweep and clean the 
temple yard will get rid of their worst sins;?'^ those who offer 
worship with sweet smelling flowers and incense will be bereft 
of their sins;*!5 those who worship Him with sandal paste, 
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light, and incense along with select lotus flowers for daily 
prayer will be entitled to immortal greatness.?!$ The Lord 
at Tirukkuruakuti is referred to as the soul of all and as the 
consort of Sri.2!7 The Āļvār-Nāyaki has lost her heart to 
the Lord who is seen by her in her vision with all His 
appurtenances.?! The delectable experience which the 
Alvar had in some places is recollected with much grateful- 
ness to the Lord for His grace.2!9? The Lord at Tiruvāttāru 
has ordained that the Alvar after giving up his worldly 
attachment should serve Him incessantly. He that had ripped 
open Hiranya in His Narasimhāvatāra has stationed Himself 
as sesa-sāyee at Tiruvattaru conveying a message that those 
who surrender to the Great can be sure of unexpected 
rewards. 220 


One whole hymn is devoted to stress on the easy 
accessibility of arcavatara. The Alvar assures the men of the 
world that the arca form of the Lord is indistinguishable 
from $riman Na arayapa of Vaikuntha and that if this form 
(arca) is contemplated Šriman Narayana Himself responds to 
the prayer 2! In allthese aforesaid five states Bhagavan 
is ever present with Šri; this import is established by scrip- 
ture and other means of knowledge.2?? In these varied forms 
He creates, maintains and destroys all, is also the giver of 
moksa and has such other activities. These activities of His 
are, as it were, due to the over-flow of His bliss or ananda. 
Again, the five forms of God are equally real in the philoso- 
phical sense, though from a point of view of religious value 
cach succeeding manifestation may be more valuable to the 
devotee. Knowledge and other attributes of God are not in 
the least affected when any of these forms isassumed.?2? It 
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is God's will that brings into existence these forms which are 
of pure sattva. The Lord takes up these forms to protect the 
good people and establish righteousness.224 Consequently, all 
these forms have equal importance and significance. Hence 
the Āļvārs are found to treat an arca form as indentical with 
the vibhava or para form. All these or some among them are 
said to be same as the Indweller. The Lord who lies in the 
ocean is Kegava, the destroyer of the demon Ke$in. He lies 
in Tirukkutantai wearing a gem-set crown. He is the 
protector of the cows.?25 The primeval Lord of the gods, 
who measured the entire world, leaving no inch of land has 
become born among the cowherds.2?$ The Lord who lies on 
Adi$esa in the milky ocean and is in yogic slumber, takes in 
the worlds at the time of deluge, lifts up the Govardhana 
for protecting the people.??27 It is the Lord whose chest is 
ever occupied by Sri that became Govinda and removed the 
deformity of the hunch backed woman.228 The Lord who lifted 
up the earth from the waters is permanently stationed in Tiru- 
malai,229 which place He reached after measuring the earth 
and He is the same as the Lord who lifted up the Govardhana 
to protect the kine and cowheards from torrential rain of 
pebbles 30 He punished Bali, made the demon Bana become 
submissive by cutting of the thousand arms and killed 
Kamsa.23! He who tore open the beak of the crane, passed 
through the twin Maruta trees making them fall down, and 
controlled the seven fierce bulls has taken His dwelling in Sri- 
varamankalam (Vanamamalai).232 The Lord who brought the 
earth out of the waters, who acquired the name Kesava by kill- 
ing Kešin, who killed the elephant Kuvalayapida and who, 
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being beyond the comprehension of gods, lies in the ocean, has 
come very near to Nammülvar.2? Narayana who withdrew 
the earth during deluge, released it at the time of creation, 
measured it at one time, and raised it at another from the 
waters, had coronation as the Lord of the earth, ruled it and 
married Bhiidevi.234 The Lord who is in Paramapada stands 
in Tirumalai, sleeps in the ocean and moved about in the 
world in His divine descents. He remains unseen within all 
objects and is staying in the mind of the Āļvār.??5 He created 
the earth, lifted it up from the waters, kept it within the 
stomach during involution, released at the time of evolution, 
and measured it as Tirivikrama.236 All these forms have been 
assumed by the Lord only to protect the world and the beings 
inhabiting it from difficulties.237 The Āļvār's attempt to 
offer a synthesis between these forms is aimed at to prove that 
the Lord is only one, though for the specific reasons which 
prompt Him to appear differently at different times. 


The Āļvārs revel in the exploits of Narayana both in 
the transcendental state and in the states of avatāras. 
Periyalvar says: 


“Unnutaiya vikkiram onru oliyamal ellam 
Ennutaiya nefeakampal cuvarvali ejutik-kontén’’2** 


'1 have frescoed in my heart all thy exploits without excep- 
tion’. He celebrates the heroism of the Lord in His 
Narasimha,239 Varāha,?*% Rāmā?t! and Krsna?" avatāras 
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revelling the manifold exploits in them. The incidents of 
devouring the worlds by the Lord,?43 and the churning of the 
ocean by Him,?#4 are extolled by this Alvar. The hurling of 
Namuci, the son of Bali, in the airis praised by him.245 
Almost all the Alvars praise the incidents of Rama and 
Krsna more in their poems than those of other avatāras. 


Nammālvār celebrates in his poem the Lord's exploits. 
The Lord who, though reclining on the small banyan leaf, 
could lodge within Himself the severi worlds,24% and again 
"Our Kannan swallowed the earth, heaven and all’’.247 He 
portrays the churning of the ocean by the Lord: "O.my 
Lord, Thou churnedest the ocean with the snake with the two 
ends held by the Devās and the Asuras and Thou heldest 
aloft the Mantara mountain’’.248 When referring to the Lord 
of the three strides, hesays that from being à midget He 
became the titanic Supreme Lord. He delineates the 
episode of the three demons facing the Lord, one of them, 
Mali, getting killed and the other two getting pushed into the 
nether world.25° He mentions the Hiranya incident. “O the 
lion-shaped Lord! Thou torest asunder the boom of Hiranya 
who entertained insulting thoughts about Thee".25!1 The axe- 
wielding Lord, in the form of Parasurama, rooted out the 
Ksatriya race for twenty-one generations.?5? The Lord hacked 
down the shoulders and heads of the lord of Lanka begirt 
with the seas.253 He caused Lanka to be set on fire, consigned 


243. ibid. 1.2: 13; 2.7: 9; 4.1; 9. 4.3: 9. etc. 

244. ibid. 1.6: 10; 2.2: 9. 

245. ibid. 1.8: 8; 2.5: 9; 2.10: 7. 

246. T.V.M. 2.2: 7. cf. ibid. 1.8: 7; 2.1: 10; 2.3: 4. 
247. ibid. 2.2: 1. 

248. ibid. 7.1: 7. 

249. ibid. 1.10: 1. 

250. ibid. 7:6: 8. 

25]. ibid. 2.6: 6. cf. ibid., 4.8: 7; Peri. Tm. 3.3: 8. 


222. ibid. 6.2: 10. cf. Peri. Tm. 6.7: 2; 7.2: 7; 7.6: 2; 8.5: 8; 8.8: 6; 9.1: 6 
11.4: 6. 


253. ibid.1.6: 7. 
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to the flames.254 He hit the seven trees (mardmaram) set in a 
zig-zag. order with a single arrow.255  ''My Lord" says the 
Alvar, "lifted up the great earth’’256 and again, "My Lord 
KeSava in the form of a Boar poised the whole earth on the 
tusk".2577 The Lord reclines on the earth; He is seated on it; 
He stands upright on it; He devours it; He spits it out; He 
embraces it in the form of His consort.258 This incident of | 
lifting up of the earth by the Lord in the form of a Boar is 
celebrated by Tirumankaiyāļvār in a beautiful picturesque 
language.25? The Alvar evinces inordinate love towards 
Krsnavatára and so he takes a keen interest in mentioning the 
exploits of Krsna frequently in his hymns. The smiling, red- 
lipped Lord who sucked the breast of the demoness (Pitana), 
kicked away the demon in the form of the wheel, uprooted 
the maruta trees by walking in between them, tore apart the 
mouth of the horse-demon, and slew the elephant (Kuvalaya- 
pida). 9 He held aloft the Govardhana mountain effort- 
lessly.26t He subdued the seven ferrocious bulls.262 He cut 
off the thousand arms of BanaSura.263 The Alvar celebrates 
the incident in which the Lord set the demon in the form of 
a calf on the demon in the shape of a wood-apple tree and 
dispatched them both at once? and also the slaying of the 
two wrestlers Cünüra and Mustika and Kamsa too.265 He 
delineates the Lord's ascending into the Heaven in the 
company of Arjuna and the orthodox Brahmin and bringing 
back and restoring to the Brahmin his four sons placed in 


254. ibid. 2.1: 3. cf. ibid. 2.6: 9. 

255. ibid. 1.7: 6. 

256. ibid. 1.7: 8. , 

257. ibid. 1.9: 2. 

258, ibid. 2.8: 7. 

259, Peri. Tm. 4.4: B. cf. ibid., 3.4: 3. 

260. T.V.M. 5.3:8. cf. ibid. 1.8: 2; 1.9: 2; 1.9: 5; 2.1: 8; 2.1: 10; 2.10: 10; 
4.8: 3. 

261. ibid. 1.8: 4. 

262. ' ibid. 1.8: 7; 2.5: 7; 2.9: 10; 5.7: 9. cf. Peri. Tm. 3.4: 4. 

263, ibid. 2.4: 2; 3.4: 10; 3.8: 9; 4.8: 9. cf. Peri. Tm. 6.7: 2. 

264. ibid. 7.3: 5. 

265. ibid. 8.4: 1. cf. ibid. 3.8: 9. 
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Heaven in exactly the same state in which they were born.266 
Most of the exploits of the Lord in Krssavatdra are narrated 
in one hymn-the lifting of the mountain, the subduing of the 
serpent Kaliyan, the slaying of the wrestlers, and of the 
elephant, of Pütana and of Sakatasura, the cunning disposal 
of Kamsa, and of the demon in the form of a crane, the 
subduing of the bulls, the uprooting of the tree into which 
the demon entered, the cutting down of the Bāņa's shoulders, 
the acquisition of the earth as Vamana, the rescuing of the 
four sons of the orthodox Brahmin, and the conduct of 
Bhárata war.29 Similarly Tirumankaiy&lvar also, in one 
hymn, celebrates the exploits of Krsņa.?$ The incident in 
which Šrī Krsņa brought and planted the Parijata tree from 
the land of the Devas for the sake of His consort Satyabhama 
has been celebrated both by Periyalvar and Tirumankai- 
yalvar in their hymns.26 


The Alvar allots one full hymn to a commemoration of 
the Lord's exploits: each verse to a description of a particu- 
lar accomplishment. Tbe cosmic dimensions of the Lord 
with all His accoutrements in Tirivikramāvatāra striding the 
earth are outlined.27? The phenomenal noise and impact of 
movement and counter movement produced at the time of 
churning the ocean are brought out.?? The delicate poising 
achieved by the Lord at the time of having up the earth in the 
form of a Boar is portrayed 2?? The chaotic dissolution into 
which He cast the Universe while devouring it at the time of 
Deluge is indicated.27 The unprecedented noise caused by 
him at the time of the Bhárata war with soldiers fighting and the 
Devas watching is referred to.274 The strength of the impact 


266. ibid. 3.10: 5; 6.4: 9. 

267. ibid. 6.4. cf, ibid. 5.10. 

268. Peri. Tm. 7.4. 

269. Periyal. Tm. 1.9: 9; 3.9: 1: Peri. 3.4: 8; 4.6: 8. 
270. T.V.M. 7.4: 1. 
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272. ibid. 7.4: 3. 

273. ibid. 7.4: 4. 
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involved in the killing of. Hiranya in Narasimhavatara is des- 
cribed.??5 The exploits of the Lord during the war with 
Ravana are depicted.?7: The Lord's direct facing and hacking 
down of Bāņāsura and defeating of Subramanya, Agni and 
Siva are portrayed.27 The Lord's creation of the elements, 
thestars, and planets, andall forms of life, all in a trice, is 
wondered at.278 The way the Lord lifted up and held as an 
umbrella the Govardhana mountain for the protection of the 
cows and cowherds is traced.??9 


-The Alvar gets himself lost in admiration while re- 
counting how the Lord whose mouth?8? js described to be 
very huge for eating the world, kept it within His stomach 
and lies like a very small child on the tiny banyan leaf. He 
sleeps there fora long time This state of childhood is peer- 
less and could not be imagined.??! Of all these forms, the 
significance of the Lord using Garuda as His vehicle requires 
to be mentioned. An elephant had once quenching its thirst 
by drinking water in a deep pond. Its legs werc seizcd by 
a crocodile. The elephant put up a tough fight and tried to 
extricate itself from the clutches of the crocodil:, but with 
no result. It then realised the futility of its personal 
endeavour and remembered the mantra which it was taught in 
the previous birth and shouted it out in dire distress, The 
Lord at once started on His vehicle Garuda hurricd to rescue 
the clephant. He killed the crocodile with the discus. There 
were several poets like Potana?8? who were stuck with admi- 
ration at this ever readiness of the Lord to rush for protecting 
the devotee, and depict Garuda and weapons running swiftly 
after the Lord to be of use to Him but the Lord was more 
alive to save the life of the devotee than to take to the 


275. ibid. 7.4: 6. 

276. idid. 7.4: 7. 

277. ibid. 7.4: 8. 

178. ibid. 7.4: 9. 

2719. ibid. 7.4: 10. 

280. ibid. 2.6; 7; 4.2: 1; 6.10: 1 etc. 
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weapons which He would like to make use of. Some versions 
of this incident depict the elephant as entering into the tank 
to fetch the lotuses for worshipping the Lord and as having 
got then into the clutches of the crocodile.??? Besides reveal- 
ing fully that the Lord has unbounded mercy for the suffering 
humanity, this incident has been mainly instrumental to 
declare the Lord's greatness, superiority over others and His 
individuality. - 


283. ibid. 3.1: 9. 


, CHAPTER XVII 


INTER-RELATIONS OF GOD, SELF AND WORLD 


The acme of perfection in attributes which is reached 
only in Narayana, the Lord's supremacy and His divine 
descents are meaningful only when what is other than Him is 
understood in its true nature, The frequent references which 
are contained in the compositions of the Alvars to the Lord’s 
having no one as superior or equal to Him prove this. All 
these which are inseparable from Him have their own individu- 
ality, which, however, adds to the meaning of Godhead. 


The self is referred to by the terms ‘spirit’, ‘soul’ and 
‘atman’ in philosophy, When the word ‘atman’ connotes the 
finite self or the individual soul, it refers to it as distinct 
from the body (deka), the sense-organs (indiriyas), mind 
(manas), and the vital breath (praga). “By adopting 
Sankhyan psychology ViSistadvaita defines arman negatively 
as purusa different from the twenty-four categories of prakriti. 
The latter is composed of the five gross elements (bhutas), the 
five subtle elements (tanmātras), the five cognitive sense 
organs, the five conative sense organs, manas, bhuddhi, 
ahankara and primal prakrti. — Puruga is the twenty-fifth 
category".! The nature of the body is referred to by 
Nammalvar as follows - 


"Ponku aimpulanum pori aintum 
karuméntiriyam aimpītam 
Inku ivvuyir ēy pirakiruti 
man ankaram manankalé".? 


- "The five conative senses, the five cognitive senses, the five 
organs of the body, the five elements, prakrti which is 


1. The Philosophy of Višistūdvaita, p. 283. 
2. T.V.M. 19.7: 10. 
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associated with thc life-principle, mahat. ahankāra, and the 
will - these constitute the living body'. No doubt the atman 
has its own separate being, but its ultimate meaning is 
Brahman and it is therefore indistinguisable from it. So the 
nature of ātman cannot be known from that of Paramātman 
owing to their inseparable relation. The jivas are projected 
into manifestation by Brahman. Prior to this manifestation 
the ātman is atomic in size, resides in a separate body, lies 
inactive like a bird whose wings have not yet. grown. It is 
God that awakens it from its torpidity and sets in on a career 
of activity. It is self-luminous, sentient subject of experience 
and an agent Though it is infinitesimal in its monadic 
existence, its attributive knowledge (dharmabhstajnana) can 
be infinite and all pervasive like the light of the sun. The 
self is infinitely smaller than the hundredth part of a point of 
a hair which is divided a hundred times. Yet it is infinite in 
its range ^ Tbe jiva is said to be “windowless in the sense 
that it perseveres in its unique being; but its consciousness is 
capable of having a cosmic range and can mirror the whole 
universe": i 


Nammalvar realizes the nature of the ūtman by the 
grace of the Lord and describes it in the following verse: 


" Ninra onrai unarniénukku, 
atan nu] nermai atu itu enru 
Onrum oruvarkku, unaralakatu; 
unarntu mélum kanparitu; 
Cenru cenru, paramparam ay, 
yatum inrit téyntu arru, 
Nauru, titu enru arivu arit&y, 
nanr&y jnanam katantatē "6 
-' The soul is eternal, and is essentially characterized by 
intelligence (sana); the soul which the Lord has condescended 
to exhibit to me as His mode, or related to Him as the predi- 


S.B. 2.3; 26. 

Sv. Up. 5: 9. 

The Philosophy of Višistādvaita, p. 285. 
T.V.M. 8.8: 5. 
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cate is to the subject, or attribute is to substance; the soul 
which cannot be classified under any category, as rhis or that; 
the soul, the nature of which is beyond the comprehension of 
even the enlightened; the soul, whose apperception by the 
strenuous mental effort called yoga (psychic meditation) is 
even then not comparable to such perception or direct proof 
as arising from the senses conveying the knowledge of the 
external world; the soul (as revealed to me by the Lord) 
transcending all other categories of things, which could be 
grouped as ‘body’ or as ‘the senses’ or as ‘the vital spirit’ 
(prana), or as ‘the mind’ (manas), or as ‘the will’ (buddhi), 
because destitute of the modifications and corruptions to 
which all these are subject, the soul, which is very subtle and 
distinct from any of these, nefther coming under the descrip- 
tion ‘good’, or ‘bad”. In brief, the soul is an entity which does 
not fall under the cognizance of sense-knowledge. 


A close following of the commentary 'Zfu' will throw 
more light on the subject : 


Ninra onrai......... nermai: The soul is a unique verity 
distinct from the body, the external senses, the sensory 
(manas) and the reason (buddhi). While these are perishable, 
the soul alone remains apart as the Imperishable.? 


7. cf. Kath. Up.2: 18. The soul is unborn, constant, eternal, per- 

manent and primeval; it is not slain. Again cf. Ch. Up. 8.1:5 and 
Bh. G. 2: 19, 20. 
The Alvar, throughout his Tiruvāymoļi up to this, never bestowed 
any appreciable attention on the nature o: the soul, for the reason 
that all his mind and heart were absorbed in the contemplation of 
the Lord and His blessed Attributes, Glory etc., before which the 
soul-nature is like the fire-fly before the Glory of the Effulgent 
Luminary, the Sun. The saint had no time to give to rational 
meditation (gnosis) to realise soul-nature, to the detriment of 
emotional devotion (amor) to realised God. For, as in the manner 
of the released soul, not caring to waste a thought over the painful 
memories surrounding the embodied state, the saint who is trans- 
ported with the revels of his enjoyment with his Lord, the Spouse, 
never considers it his worth while to waste his time over a search 
after the inferior kind of soul-knowledge. However, he sketches a 
knowledge of this inferior nature, because, as a part and mode and 
predicate of Himself, God was pleased to bestow this knowledge on 
him. 
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atu itu enru : The soul cannot be known as this or that, 
for all objects of experience are known by the methods of 
agreement and difference; but no such method is applicable to 
the thing soul. 


, 


Onrum oruvarkku uņaralākātu : Neither by speech nor 
by any process of thought is it possible to disclose the nature 
of the soul even to those minds which have made great advance 
in spiritual knowledge. 


, umarnium......... kāņparitu: Even if some knowledge 
concerning it is had, it is only partial knowledge of it, not 
knowledge of it in its entirety,* 


Cenru cenyu.........āy: Beyond and beyond, does soul's 
nature transcend the several vestures veiling it; - groupable 
under the general categorical heads as (i) annamaya (gross 
body), (ii) prana-maya (subtle or vegetative body), (iii) manē- 
maya (mind-body).? 


yatum.. .....arru : "Not partaking of the nature of any 
of these categories, nor of the imperfections attaching thereto, 
the soul stands aloof, as of its own distinct, subtle, species. 


Nanru titu .... aritāy: When a comparison is instituted 
between onc object and another, or as when one material 
principle of a group is compared with another of another 
group, notions such as ‘this is berter than that”, or ‘that is 
worse than that’ arise; but soul being a spiritual principle it 
is incapable of such comparisons. l 


nauray janam katantatē : The soul is thus by itself a 
singular verity, and characterised by its own peculiar attri- 
butes of intelligence (j#ana) and bliss (ananda).'? 

8. cf. Bh. G. 11:54. * Arjuna! to know, to sce, and entcr into, the 
true nature of spirit, is difficult" 

9,  Taitt. Up. 2:1,2, 3. 

10. cf. Māņikkavācakar” s statement: ''Cenru cenru anuvayt tēyntu 
onran"' - '' Nearer and nearer to Thee it droweth, wearing away 


atoms by atom (its non-spiritual accretions), till it is one with 
Thee' (T.V.K. 394). 


XVII | INTER-RELATIONS OF GOD, SELF AND WORLD 349 


The Alvars do not, therefore, treat the nature of the 
self or the classification of the selves as nitya, mukta, and 
bhaddha. However, thcy are aware of the nature of the selves 
which could be brought under these categories. Those who 
are eternal and so do not have to undergo any of the sufferings 
due to bondage have a clear conception of their own essential 
nature, their relationship to the Lord and their being subordi- 
nated to the supreme Person. Therefore, they dedicate 
themselves to His service consistent with the work allotted to 
them. These souls live only in Sri Vaikuntha and acompany 
the Lord wherever He proceeds. — Ádisesa, as the name signi- 
fies, is the serpent which is subordinated to Him from the 
very beginnng. To the Lord who is with Šrī Adigesa becomes 
the umbrella when the Lord moves about, tbe throne for Him 
to sit on the sandals (paduka) to stand in and while He lies 
down, he becomes the bed, jewelled lamp with the lustrous 
gems on his hoods, a towel and a pillow." It is said that 
he became born as Laksmana to serve the Lord who descen- 
ded down to the earth as Rama." Garuda the vehicle of 
God, is another self which is generally present in Śri 
Vaikuntha. He is of the nature of the Vedas. He renders 
service to God, He is a friend, vechicle, seat, flag, canopy, 
and fan for the Lord.'t It is because of him that the Lord is 
possessed of the unique reputation of riding on him and 
having his figure in the flag.'5 It is said that the flapping of 
the wings of the Garuda while flying produces the chanting 
sound of the Sāma-Veda.'5 — Visvaksena is another eternal 
self who is in-charge of the army of Visnu. He enjoys what 
is cast off by the Lord after enjoyment." These and others 
who are eternally present in Sri Vaikuntha are also referred 
to as Nityasuris Some souls get the name mukta (released) 
after they leave the worldly bondage through God's grace and 


ll. M.Tv. 53; cf. Stotraratna, 40. 
12. Pad. P. 6.269: 94. 

|3. Catussloki, 1; Stotraratna, 41. 
M. — Stotraratna, 41. 

15. M.Tv, 5, 74; T.V.M. 5.7: 3. 
l6 T.V.M. 3.8: 5. 

17. Stotraratna, 42. 
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enjoy 1endering service to the Lord in Sri Vaikuntha. The 
bound jivas (baddhas) are those who suffer the worldly ills. 
Due to beginningless karma, they have their essential 
nature (svarupa) concealed with the result that they have 
individually diverse stands of knowledge, potency, and other 
attributes They could not have perfect knowledge of them- 
selves nor can they have a uniform realization of God. They 
include Brahma, Rudra, Indra and other denizens of heaven, 
sages and ordinary men.!? 


The individual soul is stated as being dear to the Lord 
of Laksmi even like the Kaustubha; he can be called the 
prince, the Lord's son, His. disciple, His attendent, His 
dependant existing solely for Him (sesa) and His servant. It is 
by His gracious desire that all souls should enjoy His blissful 
state and attain their goal. The individual self therefore, by 
his essential nature, entitled to the service of his master as 
his birth right as the eternals themselves, But sunk in the 
sleep of beginning!ess maya, he has fallen into the wilderness 
of matter, has had repeated births in quick succession, has 
lost the primary aim of existence, has found no comfort or 
consolation, has lost the splendour of his real nature owing 
to evil desires and passions and finally attains immortality by 
realising his true nature and purpose. The condition of the 
jiva in samsüra has been aptly described by Rāmānuja and 
Vedanta DeSika by the parable of the young prince who in 
A boyish way strays away from his royal father, enters the 
huts of wild tribes and identifies himself with them. But a 
trustworthy friend weans him away from his wicked surround- 
ings by reminding him of his royal destiny and succeeds in 
reclaiming him. The father who was searching for his lost 
son is very happy and overjoycd to meet him, and the two 
are at once reunited in love. Similar is the state of jiva, who 
belongs to Brahman and who identifies himself with the body, 
loses his real character and assumes a different nature. He 
sleeps in and as matter in the pralaya state and subjects him- 


18. Peri. Tm. 4.7: 7; P.Tv. 22; cf. Peri. Tm. I.t: 1. 
19. cf. T. V. M. 4.10: 10. 
20. S.B.2.:4and R.T.S. Ch. 1. 
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self to the wheel of samséra with all its hazards and hardships 
till he is made to relax his folly by a loving guru. He at 
last retraces his steps, regains his self knowledge, is freed 
from the fetters of karma, and. enters his home in the 
absolute. The freed self withdraws itsclf for ever from the 
twenty-four rtattvas of prakrti in the same way in which it 
entered into them and became practically a mode of matter. 
Bcing Brahman he becomes Brahman. 


The Alvars hold the view that Narayana is the creator, 
protector and destroyer of the Universe, Nammalvar says: 
"Atatime when there was as yet no created world or 
creature, after Deluge, the Lord as the Originator planted the 
four-faced Brahma, the three-eyed Siva and created the three 
worlds from His navel;?! “the first great God who through 
such measures as creating it, heaving it, devouring it, releas- 
ing it by spitting, and striding it, protects the universe in the 
past, present and future".?? The same idea is repeated in a 
number of verses in his important work Tiruvdymoli.? As a 
protector of the Universe “the Lord reclined on the banyan 
leaf after drawing into Himself for protection at the time of 
the Deluge, Siva with the cool moon on his head, the fqur- 
faced Brahma, Indra, all the creatures and worlds, the ele- - 
ments, the sun and moon and planets all in tact’’24 and "my 
l.ord both created and lodged the universe within Himself (for 
preserving it)”.25 In his other poem Periya Tiruvantāti the Alvar 
refers to God as the creator who brought into being all the 
various forms of creation on a widespread scale.26 He is the 
self-created, best of men; He is.unparalleled; He is immanent 
mr all objects; if He relaxes His protective care, the universe 
will become topsy-tury; and He alone can set in aright. Who 
can estimate His power?? He swallowed the earth; He spat 


J. T.V.C.2; cf. T. V.M. 4.10: 1; 74:9. 

2), ibid. 6: cf. T.V R. 74. cf. T. V.M. 10.5; 3: 10.7: 9. 
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it out; He raised it up; He measured it; He created it and He 
is immanent in it.28 “The world, the deluge which comes 
into existence when the world reinains destroyed, the blue 
sea with the beautiful waves, mountains, the bright fires, 
wind, akasa, all these are the products created by the Lord 
of Šrī with His will"? This accords well with the Upanisa- 
dic sense that the Brahman intended to become Itsef many 
and be born.?? It is not the world alone that is produced by 
His will. Music, Vedas, ltihasas, Puranas, Manusmrti and 
other books on Dharma, which are all transformations of 
sound in particular settings are also the products created by 
His will.?! 


The central principle on which the theory of the origin 
and development of the universe is based is familiarly known 
as satküryaváda?? according to which nothing new comes 
into being, nor is anything created'out of nothing. “As a 
spider moves along its threads, and as from a fire tiny sparks 
fly in all directions, even so from this Self come forth all 
organs, all worlds, all deities and all beings. Its mystic name 
is the "Truth of truth’ (saryasya satya). This idea is expres- 
sed by Nammalvar as follows: “The Lord of the Eternals 
created Brahma, Siva, Indra and the gsis, and the whole 
sentient and non-sentient beings single-handed by the mere 
wish’’.34 The processes of involution and evolution are spoken 
of as "Untu umiltal". They refer to the Lord as *'"Müvulaku 
untu umil tévapiran";5 *jnālam murrum untu umiļnta 
natan"?6 and soon. Atatime when there was no world or 
any living being, He became the inherent cause (virtu) for the 
world. The delightful class of Gods, the sentient beings 


28. ibid. 42; Peri. Tm. 5.9: 2; 5.10: 3; 6.1: 1, 4, 5. 

29. M.Ty. 61; Nan. Tv. 37; cf. T. V.M 2.2: 5. 

30.  Taitt Up. 2:6. 

31. Nan. Tv. 76. 

32.  Samkhaykarika, 9. 

33, Br. Up. 2.1: 20. cf. Tiruvarankattu Malai -18 

* 34. T. V.M. L5: 4. 
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belonging to the mortal group and the mert matter and the 
lustrous luminaries like sun and moon blossom forth in Him, 
that is, were in the dormant stage till they got manifested 
by Him from Him3$ He is both the father and mother, 
thus being the inherent cause of everything, existing perma- 
nently in all the three times, present, past and future. 


There are a number of verses in Tiruvāymoļi referring 
to the involutionary and evolutionary processes of the Universe 
wrought by the Lord. The Alvar says: “Thou swallowedest 
the seven worlds and the bronght them out”; “He gobbled 
up the seven worlds (for protection)";4° “My Lord gulped 
the three worlds together and repaired to the banyan leaf 7,4 
In the form of a child He devoured all the worlds and went to 
sleep on the banyan leaf ";42 "His bed is the (small) banyan 
leaf. But His stomach could hold within itself all the seven 
worlds *;43 * Who else can protect except the Lord Who created 
hy His will the celestials, the three worlds, and all the 
objects, and lodzed these within Himself for the safe keep- 
ing? "44; =the Lord Whose function is to protect at the time of 
the Deluge drew into Himself all objects and in His navel 
produced Brahma, Indra, the celestials and their worlds ";* 
“the Lord is the Brahma who, created by Him and settled on 
His navel, creates. The Lord is the Rudra who destroys ”,46 
The creative function of the Lord is referred to in a number 
uf verses,?? In one verse the Āļvār says: "Thou createst the 
four-faced Brahma within Thyself commanding him to create 
all the worlds ";48 in another “Thou art the single, self- 


Wo T.V.M 2.9: 6. 

W,  T.V.M.1.5:8. cf. T. V.R. 65. 

AU. ibid. 1.8: 7; 1.10: 5. cf. T. V.R. 20, 56. 79, 91; T. V.M. 7.3:9. 
4! ibid. 1.9 : 4; 6.2:4. 

4).  ibid.42:1; 2.6:7; 5.7: 7; 7.1: 4. 
4). ibid. 2.2: 7. 

44. ibid. 2.2: 8. 

48. ibid. 2.2: 9; 7.2: 2, 

46. ibid. 2.8: 3; 36:1; 7.5: 4. 

4! ibid. 7.1: 9; 7.6: 1; 7.8: 8. 

4 ibid. 3.1; 7, 5.10: 8. 
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created great God who created Brahma, who, in his turn, 
created the three worlds and all life”; and further he 
addresses Him “O cloud-hued Lord, Thou createst the world 
surrounded by the sca ^.^ Regarding the preserving function 
he says: ‘‘ Thou preservest the world in the present; the past 
and the future ';*! and again ‘‘ Thou with the resplendent 
discus, protectest the seas and the world ".*? [n some verses 
the Āļvār speaks of both the functions - evolution and involu- 
tion.  Tirumankaiyalvar devotes one whole hymn to a 
celebration of the solicitude of the Lord in protecting at the 
time of Deluge and creating all the worlds, the gods and the 
celestials by swallowing and then releasing by spitting them 
out.54 


The created products continue to exist every moment 
through His will It is the Lord's will that shapes the world 
out of Himself and it is the same that makes it endure as long 
as He desires. Thus it is preserved and protected by Him.% 
The Lord gives to the jivas the ways and means of leading a 
healthy and good way of life. The selves, however, put these 
means to bad use and add to their suffering. In order that 
„such sufferings, which grow boundless, are put an end to, the 
Lord destroys the world through His will. His will thus 
belongs to Him and is mysterious.56 It must, however, be 
borne in mind that the Lord does not merely allow the world 
that He has created to continue to exist but protects it from 
sufferings which befalls the jivas now and then. He protected 
the kine by lifting up the Govardhana, the Vedas and the 
systems of thought which He had promulgated whenever there 
were fears for their disappearance, Brahma and Rudra when 
they faced difficulties and the entire world during Deluge. 


49. ibid. 8.10: 7. 

50. ibid. 3.2: 1; 6.8:2. 

51. ibid. 3.1: 5. cf. ibid. 6.9: 3; 7.4: 4. 

52. ibid. 7.1: 2. cf. ibid. 8.4: 11; 9.1: 1; 10.1: 3; 10.8: 2. 
53. ibid. 8.4: 8, 8.9: 4 8.10: 4; 10.7: 9. 
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55. Nép. Tv. 32. 
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Protection for all these on the occasions as those mentioned 
above did not come forth frem any one but Him.? His 
interest "in preserving the integrity of the world is evidenced 
in Himself being the aeon, the head of the sacred rites and 
the antaryamin of the sun who has a one-wheeled chariot. He 
gave protection to the lordly elephant, sent forth arrows at 
Lanka and destroyed it and helped Arjuna by screening the 
sun with His discus.55 He is rightly called Ātippirān, the 
Primal Protector, as He created all the gods, worlds and 
beings and has been protecting them.? 


The noumenal self or atman as puruga is free and 
eternal, but somehow ‘‘it gets phenomenalised, becomes 
hound to prakrti and is caught up in the causal necessity of 
kurma. 9 Each act of karma lcaves behind an impression or 
mark on the mind. The successive actions of similar type 
deepen the impressions which assume the form of inherent 
inclination or predilection. The moral experiences of the 
good and bad deeds are ultimately traceable to the responsi- 
bility of the empirical self. If the atman falsely identifies 
itself with prakgti and its guņas, it becomes a sensitive self or 
the product of nature; it is phenomenalised and subjects itself 
to the external determinations of sense inclinations and 
becomes a slave of desire. But if it exercises its moral free- 
dom, it realises its noumenal nature as a spiritual being and 
attains self-mastery and autonomy. The self can become a 
a dog or a god with its immense potentialities, and no being 
on earth or beyond can destroy its consciousness. As the 
tower of the seeds alone is answerable for the harvest, man 
harvests the type of fruits according as the type of the seeds 
be sows. 


The central idea of the doctrine of karma can be clari- 
fled with the help of an analogy. A shop keeper or a busi- 
ness man by his earning and spending in a year must leave a 


57. M.Tv. 87. 

SK. Peri. Tm. 5.7: 8. 

A9 T.V.M. 4.10: 1. 

60 The Philosophy of Visistüdvaita, p. M1. 
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balance in his fund by euch item of income and expenditure 
and the resultant interactions, And by the end of the year 
the residue or balance of that year becomes the capital of the 
next year because the capital is of great importance here. 
Thus, what is carried over in the present year is brought 
forward in the next year. With the coming of the new year 
(birth) the capital which is the residue of the last year cannot 
remain as before or static owing to the necessity of constant 
business transactions, earning and spending would instantane- 
ously force the capital to fluctuate sedulously. Similarly 
death is the last act of one's birth; hence the balance or 
residue with which one dies becomes the birth-making karna 
in the next birth. This capital of karma, called Prarabdha,®! 
by the inevitable process of action and reaction of the present 
birth begins to fluctuate in perfect conformity with the merits 
and demerits of those actions. Prarabdha, in this way, 
changes and is perpetuated with new and fresh actions and 
successive changes beget successive new phases of it. This 
play of actions goes on until] man rests in death or annihilates 
the subsequent birth-making residue of karma by spiritual 
knowledge by attaining liberation when the momentum of 
Prarabdha has exhausted itself in the course of life. All 
jivas, from the butterfly to the Brahman, are alike conditioned 
by the law of karma. Karma causes rebirth and rebirth adds 
to the propensity of the evil, and this vicious circle throws the 
souls into the maelstrom of misery. 


The Āļvār saints refer to karma by various terms as 
*Tol-vinai'”,*2 ** Aruvinai ",93 ‘‘ Pa]avinai'',$* ‘ Val-vinai 65 
> , 


61. There are three kinds of karma: Saūcita, Prarabdha and Agámi. 
Sofcita is all the accumulated karma of the past. Part of it is seen 
in the character of the individual, his tendencies and aptitudes, 
inclinations and desires etc. Prarabdha is that portion of the past 
karma which is responsible for the present body. Ag&mi is the 
coming karma which includes also the karma that is being gathered 
at present. 

62. T.V.M. 4.4: 11. 

63.  T.V.R. 37, 66; P. Tv. 7; T.V.M. 3.5: lI. 

64. Peri. Tn. 2.7:10; 5.7: 10; T. V.M. 10.6: 2. 
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** Val-vinaiyar ”,6 “ Kotu-vinaikal ,9? “Vinai val iruļ’’,63 
* Tuyar",9 “Vem-tuyar’’,7 -*'Piravit-tuyar",?  '' Van 
tuyar ",72"'*Peruntuyar itumpai *','3 '* Tukkam *,?* “Tukka 
cllam '',> " Tunpam ",?5 ** Tunpakkatal "7 “‘I¢ar’,78 ''Itark 
katal”,”* '*Itar culi^,^ "Canmam",5! "Nūykaļ” "Noy",? 
"Allal"* and "Pavam"?! perhaps in the sense of sins. They 
refer to merits and demerits as ‘‘Nalvinai and Tivinai"®5 and 
sometimes “Iruvalvinaika]*.86 They consider birth itself as a 
great sorrow -'piravi - tuyar”; ‘“pirappu am polla aruvinai".97 
They want to be rid of this birth - "akkai noy aruttu'';?* 
"irappótum pirappu arukkum'',$? Merits and demerits are, 
according to them, chains that fetter the self, though the 


66. P.Tv. 69. 

67 Peri. Tm. 5.10; 10. 
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former is of gold and the latter is that of iron. Good and 
evil are therefore relative as they are linked by causal neces- 
sity. They subject the self to the adventures of numberless 
births and deaths and so the self is caught up in the see-saw 
of samsára. 


It is, therefore, clear from the above, that every man 
reaps what he sows. No doubt God is good, and therefore 
the existence of evil and other imperfections has to be traced 
to the freedom of the finite self. Moral freedom isa real 
choice between different possible courses of action. and the 
jiva is responsible for the choice of evil: and God is responsi- 
ble not for the choice between good and evil, but for the 
pleasures and pains that follow the deed. The existence of 
evil in the divine plan is only a bare possibility, but it is the 
self that makes the possible actual and enjoys the fruits of 
karma. Pleasure and pain are determined by the nature of 
karma, and they vary with different persons at different times. 
Nothing, cit or dcit, is intrinsically good or bad, pleasant or 
painful and the hedonistic value of a thing is relative to the 
moral differences caused by karma.?? 


It may be asked why févara, Who is the well-wisher of 
all living-beings, allows the jiva to suffer, and why does He 
not grant cessation of these sufferings. Īšvara is always 
inclined to bestow His grace. He is eager to confer mokga on 
those who seek His protection. But owing to man's desire, 
the Lord agrees to keep Him here in this world for sometime 
longer. He avails Himself of those karmas which have begun 
to yield their fruit (prárabdha) and which are the cause of 
these sufferings and punishes these men of hard hearts in 
order to correct them as a father and the like would do in the 
case of such as their sons with a whip at hand. It is therefore 
proper to consider such punishments as special favours, a sort 
of blessings in disguise. According to Pattar even a disease 
could be a teacher for us, as it would create a repentance in 
our mind. Kiirat-talvan the disciple of Rāmānuja on losing 
his cye-sight did not long for his eyes again, as they would 


90. S.B. 3.2: 12. 
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make him look at the object of sense-pleasures.5! 


The sufferings are therefore intended only to reveal, to 
some, their offences with their consequences and then conceal 
them inorder to create utter disgust, disgust like that of 
Tirumaikaiyāļvār who says: My mind cannot bear the 
thought of living in a house in the roof of which there isa 
serpent’??? so that thereby they too, might long for the 
release from samsāra which I$vara has already made up His 
mind to confer on them. So emancipation is a combined 
process of gracia operans and gratia co-operans. In such 
contexts, the aspect of the experience of sorrow or pain is the 
fruit of evil deeds in the past. Among these, some punish- 
ments are the fruit of certain good deeds in the past which 
have begun to opcrate (prarabdha). When the crow (kakasura) 
fell at Sri Rama's feet praying for life, the Lord gave him his 
life; the fruit of His prapatti was full and complete, Even the 
punishment inflicted on this wicked crow whereby he lost the 
sight of one eye was not really of the nature of punishment. 
It was, as it were, a special form of favour, because it would 
prevent him from doing evil again.” 


The self thus requires opportunities to bear the conse- 
quences of its doings. It requires for this purpose a medium 
in the form of a physical frame. The residues of the deeds, 
though they are present with him, could not by themselves 
determine the nature of the body that is required for exhaus- 
ting them, nor can the soul do it, for if it can, it could have 
had easy control over its own residues. In its helpless state, 
the Lord determines the nature of the physical body in accor- 
dance with those residues in order that the experience of them 
through that particular body would enable to exhaust them. 
in the self-multiplication and creation of the world, this is the 
main motive of the Lord which also explains why certain 
selves are made to obtain their coming into being in particular 


91, Somewhat as Milton reconciled himself to his blindness. 
92 Peri. Tm. 11. 8: 3. 
"|  Periyāļvār refer: to this incident. Vide Periyal. Tm. 3.10:6. 
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places and to possess certain specific bodies. Merits and 
demerits of the selves thus are the accessories for God in 
creating the world.%4 


Isvara is called the inner self or soul (sariri), because 
as long as they exist. He is, in regard to sentient and non- 
Sentient substances, their support (ādhāra), their controller 
or ruler fniyana) and their Lord or Master (segi) for whose 
purposes they exist. Sentient beings and non-senticnt things 
form His body, since, with regard to Him, they stand as sub- 
stances supported by Him, controlled by Him, and existing 
solely for the fulfilment of His purposes, throughout their 
existence. Īsvara is therefore called the Supporter and the 
Controller or Ruler of all sentient beings and non-sentient 
things, because from His essential nature (svaripa) and His 
will (sankalpa), they derive their existence, continuance and 
activities. Just as [gvara is the abode, or support (adhara) of 
the attributes which define His essential nature (viz., satyam, 
jhānem, anandam and the like) and the other qualities 
possessed by Him with His essential nature so defined (quali- 
ties like compassion and accessibility). He is also the inse- 
parable and direct support of all substances, sentient and 
non-sentient, other than Himself. He is also the support, 
through these substances (i.e., indirectly) of the qualities that 
pertain to them. 


[Svara’s support is, according to Sastras, by His essen- 
tial nature and by His will. The Heavens, the sky with the 
moon, the sun and the stars, the different quarters, the earth, 
the great ocean - all these are supported by the might of the 
Supreme Being, Vasudeva’’.25 The human body exists from 
the time of the eutry of the soul into it aud perishes or 
disintegrates when the soul leaves it. Itis therefore known 
to be supported by the essential natureof the soul. In the 
state of dreamless sleep and the like, when the will of the 
soul is dormant. the body continues to exist without any 


94.  Vedània-sára 2.1: 34; Br Up. 4.4: 5. 
95. M.Bh. Anusāsa 254: 136. 
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deterioration; so its existence then is clearly dependent on the 
essential nature of soul and not its will. In the waking state, 
when thc body is kept from falling, it is sustained by the will 
of the soul. When the existence of the body is dependent 
only on the essential nature of the soul it is supported 
(adheyatva) by the latter; and when the existence depends on 
the will. it is controlled and directed (niyamyatva) by the 
latter. 


This truth of Brahman or I$vara as the saririn of all 
beings is clearly intuited by Nammāļvār. He says: 


"Titavicumpu erivali nirnilam ivaimicaip 
Patarporu] muluvatum ayavai avaitorum 
Utalmicai uyirenak karantuenkum parantuļun; 
Cutarmiku curutiyul ivaiunta curané. 7% 


- ‘My Lord is one who in-forms al! the objects and creatures 
that appear on the earth, on water, in the atmosphere, in fire 
and in the firm expanse of space, aud at once interpenerates 
and transcends all these objects, internally and externally, 
much like the soul in-forming the bedy’. and again “He 
extends ina hidden form into every minute object in every 
minute region on the earth and in the worlds above just as the 
universe extends spaciously through the atoms of water which 
go to make the ocean".?? These ideas are expressed together 
in another verse, of course, ina slightly different form with an 
explanatory simile. "My Lord, Thou hast for Thy body the 
five elements and all the objects which emerge from these. 
As butter in fresh-drawn milk, Thou art present unseen in all 
those objects.?9" A similar conception of God is found ina 
verse of Cankam poetry: "The flawless Lord with the discus, 
celebrated as the foremost of the Vedas, has the vast earth 
for His feet, the encircling, pristine ocean for His garment, 
the expanse of space as His body, the directions for His 
hands, the moon with cool rays and the blazing sun as His 


96  T,VM.1I.1I:7. 
97. ibid 1.1:10. 
98. ibid. 8.5. 10; cf. Peri. Tm. 7.10: 9. 
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eyes, with all these as part of Himself."?? One comes across 
many verses in the whole of his works and in the works of 
other Āļvārs the same sentiment being expressed in different 
ways. For example, "The Lord is in the form of the ever 
moving wind, the extensive space, the serra firma, the bound- 
less ocean, the blazing fire, the sun and moon, the Devas, 
men aud all sentient and non-sentient creation; !0? “The 
Lord stands such that all the five elements and the whole of 
creation are Himself";?! “The Lord is like the very life of 
life...... He is the life principle of all the worlds." Again 
Nammalvar says: ‘‘The Lord extends at all times and in all 
places effortlessly; He has the Prime form of jsana; and He 
is at the same time so formless that He cannot be got at 
through the senscs^';1? ‘Thou art all the three fair worlds; 
Thou art the threc-eyed Lord and the great Brahma; Thou 
art the gods like Indra who has the terrible weapon of 
Vajrayudha in his hand';'* *Nārāyaņa Who Himself is 
all sentient creatures and non-sentient things, and the Devas 
like Brahma who having attained to the highest reaches 
in the path of Dharma have secured the state of sani". 05 
Pēyāļvār says: "The Lord is a nonpareil who has fur His 
body all objects, persons like Brahma and others who have 
attained to a meritorious state through penance, the con- 
stellations, the blazing fire, the great mountains, the eight 
directions and the sun and moon.""!*$ Tirumankaiyalvar, in 
one of his verses, expresses the same sentiment: “The 
foremost of gods, Sriman Nārāvaņa, has for His body all 
living beings and all non-sentient objects, the inner meuning 
of the Vedas and the Trinity in the form of Brahma, Visnu 
and Siva".!9? That the Lord is the Ruler can be seen from 


99. NRR. invocatory verse. 
100. T.V.M. 3.6: 5. 

101. ibid. 7.6: 2. 

102. ibid. 8.1. 5. 
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the following: ‘‘Thou art my ruler! all the worlds, all the 
gods worshipped in these worlds for fruit, all the rites of 
worship dffered to these gods, all the objects that might be 
beyond these worlds, the agent and the unknown doer, the 
creatures which are beyond the grasp of the senses - all these 
have been ordained by Thee".!9? Tirumaūkaiyāļvār expresses 
the same sentiment thus: "The Lord is Trinity in unity 
performing the functions of creation, preservation and 
and destruction when vicwed from the šarira-šarīri bhava 
point of view, but is, actually, of a particular different 
shape.’’!09 Just as the body and soul of a person are spoken 
of together as one entity, Brahama, Siva and other gods are 
identified with Visnu though Visnu has, at the same time, a 
distinct shape of His own. In other words, the other gods 
are like the body and Visnu like the soul. Again Nammāļvār 
brings out the idea rather more clearly: He once lodged in 
His stomach all the seven worlds, carth and heaven, all the 
men and gods, animals and vegetation and the five elements, 
manifested Himself in the form of the universal creative will, 
established Himself in the region of cternal glory and 
acquired as His body the Trinity who take charge of creation, 
preservation and destruction! 9 and again, "When wilt Thou 
draw mc to Thy unattainable Fect, having placed me in thc 
castle of Brahmanda (the microcosm) which is but the 
arrangement of the five elements that were manifested by 
Thee at the time of creation, withdrawn at the time of 
involution and later again brought out’’.'"' In this connec- 
lion the illuminating remark of Pillai Tirunaraiyür-Araiyar is 
worth noting: ‘It is impossible for any one to unravel the 
involutions of a sparrow’s nest. When therefore the Almighty 
has woven a net about our soul, in due regard to the acts of 
every one of us, how can powerless man disentangle this net? 
Only He can do it when we clasp His holy feet”. In this 
way every thought, word and deed refer ultimately to the 
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saririn who is the life of our life, the light of the universe and 
the love of our love. The saririn is the source and sustenance 
of all thinking beings and non-thinking objects, which 
therefore exist as and for His satisfaction. 


I$vara is said to be the Sesin of all things, because they 
exist solely for the fulfilment of His purposes. They are His 
&egas.' The relationship may be paraphrased as the owner- 
owned relationship. In using the sentient beings and non- 
sentient things for His own purposes, God's glory is mani- 
fested. This is being sesi. " Acit or cit is not a being-in-itself, 
but a being-for-another. Matter exists as a medium for self- 
realisation, and self.realisation is not for self-satisfaction, 
but for the satisfaction of the inner Self "*.!!4 The Infinite 
enters into the finite and evolves into the names and forms of 
the finite and resides in them as their eternal inner Ruler. 
The divine purpose consists in the deification of the self by 
the universal Self entering into it and infinitising it. The self 
or soul derives its substantiality from the ādkeya aspect and 
its function from the niyanta aspect, and exists for the satis- 
faction ol the ses/ and all these depend absolutely on His 
will. 


This concept of sesa-sesi bhava or the owner-owned 
relationship is well intuited by the Tamil scers of Vaisņuvism. 
Nammāļvār says: “Tannul anaittulakum nirka, nerimaiyāl 
tānum avarru] nirkum pirān "!!5 — * The Lord with all the 
worlds infolded within Him, infolds Himself in them’ and 
again "Having entered my heart through His affection, He 
pierced me in two, became life of my life, and drew it into 
Himself ^.!!5 In another context he says: "fam Thou, the 
hell of samsara is ordained by Thee. If that is so, enjoyment 


113. A sátra (3.1:2) in Pūrva Mīmāmsa says: "That is called a Sésa 
which serves the purpose of another (and that other is called a fesi). 
e.g. 1n a sacrifice, the grains of rice are fesa to the sacrifice which 
is $esi because they serve the purpose of the sacrifice "'. 
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145. T.V.M.9.6:4. 

116. ibid. 9.6: 3. 
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in Heaven and suffering in Hellare the same. — With this 
knowledge, I face without fear the ills of samsara. Yet, 1 pray 
that I may be drawn into Thy feet".U? Pütattá]var says: 
“Even if a person is incapable of being aware of his sesatva, if 
only room is made available for the Lord in his heart, He 
enters it of His own accord, just as, even if men are incapable 
of bringing rain, they provide tanks for rain water to get 
stored in ",!'$ and again “We worship Šrīman Narayana the 
supreme Lord on Whose chest constantly lives Laksml and His 
feet and we hear His holy names being uttered in all the four 
directions, because of the relation of sesa-sesi bhava between 
Him and us ".!!? The word ‘urimaiyal’ (by our right) in the 
verse brings out the full significance of its meaning. The 
Lord stands in the relation of a sesi to both sentient beings 
and non-sentient things in common. In relation to non- 
sentient things He is ses, because they exist for His purposes. 
In relation to sentient beings or jivas endowed with intelli- 
gence, He is segi in the special sense of being rami or Master 
whom it is their duty to serve. In being sesa to the Lord the 
selves share in common with non-sentient things but are segas 
in the special sense also of being His servants. 


It may be asked what this sentient being does gain by 
being supported and controlled by Him and by existing solely 
for His master. The answer is that by having the Lord as his 
adhara, the jiva becomes an inseparable attribute of the Lord 
even like His own attributes, j5ana and sakti. By being the 
Lord's sega and by having the Lord as his segi, the jiva 
ücquires a taste for an ultimate goal which is appropriate to 
his essential nature, for every being aims at a goal suited to 
the conception beld by it about its nature. By being the sega 
of the Lord and by having Him as his controller and ruler, he 
comes to know the specific means or updya (viz., Bhagavan) of 
attaining the goal or ultimate aim suited to his essential 
nature. This upāya or means is the Lord Himself Who is the 
only proper means for the attainment of this end who and does 


117. ibid. 8.1 : 9. 
(18. I.Tv. 16. 
119. ibid. 57. 
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not require any auxiliary aid for helping Him. It follows there- 
fore that this sentient being has no other support, exists for 
nobody else, and has no ther protector than the Lord, This 
relationship of šesa-segi between the self and the Lord is 
disclosed in the first syllable of the eight-lettered mantra viz., 
‘Om’. 


This hypostātic relation of the soul to God is clearly 
brought out in the line "atiyēn ullan utal ujlan”!2° -‘He in- 
heres in the soul and He inhers in the body’. An anecdote 
has been recorded in the commentaries in respect of the 
explanation of this concept.U! Once, when Ramanuja was 
holding his holy court of religious discussions, there arose 
among the audience the question whether the soul is proof of 
jaana (intelligence) and ananda (bliss) or segatva (leigeship). 
Though Ramanuja was perfectly informed in the matter, he 
wished to see the truth expounded by his guru, Tiruk-kottiyür 
Nampi. He sent his disciple Kūrattāļvān to Tiruk-kottiyür to 
learn from Nampi the truth. After six months of waiting upon 
the great Ācārja, Alvan was not able to know the truth asthe 
Acürya condescended not to reveal tbe secret truths. Alvan 
thereon asked his permission to return to Rāmānuja when the 
Ācārya condescended and put across the answer in a cryptic 
sentence in which he quoted Nammalvar's phrase "In me the 
vassal”. Later Alvan explained the meaning thus: "When the 
Alvar uscs ‘afiyén’ elsewhere he means the body to be at the 
fore in the body-soul. For example, in 'atiyēn ceyyum 
vinpappam'!2 the word 'agiyen' does not signify soul since 
the soul without body cannot make an appeal to the 
Lord. Similarly in ‘atiyén cirlya jridnattan’' the word 
‘atiyen’ does not stand for soul. The participation of the 
body is inevitable in the context for the phrase that follows 
the above is 'kāņpān alapruvan”. So also in the verse 
preceding the one under discussion.!?^ But the verse 


120. T.V.M. 8 8: 2. 

121. Itin Tamilakkam. Vol. VIII. 8.8: 2 (Commentary). 
122. T.V.R.1. 

123. T.V.M.15:7. 

124. ibid. 8.8: 1. 
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under discussion for the reason that ‘ ugalullan’ meaning 
that ‘He inheres in the body’ follows 'aflyén ullan', aflyen 
ullan specifically emphasises the soul, bringing out that the 
Lord inheres in the soul as well asin the body. But the 
nature of soul is described to be that which is intelligent 
(jfiana) and blissful (ananda). But these attributes are of 
little account. What characterizes the sou! is its relation of 
licgeship (as creature) to God the Lord (as creator) = 
(Sesatva)”. The sesatva of the soul is thus established. 


Narayana pervades the entire universe with His will. 125 
Al the same, the universe is very small for Him, that is, it 
occupies only a small portion of Him. The cight quarters 
were occupied by the shoulders of the Lord when He measured 
the universe. The limbs of the world would grow still further 
but there was no space to occupy. The world is thus small 
for His pervasion."* He is Himself grace and punishment; 
the states of final release and bondage are the resultants of 
His will and are therefore not different from Him.!? The 
air, fire, water, ākāsa and earth out of which arise the five 
sense-organs are not also distinct from Him. The blue 
mountains, the bluc sea and the submarine fire!?$ raging there 
are also Himself. All these are pervaded by His will This 
shows that God is All, but this is not pantheism, as the "uni« 
vese has its being in God, but is not God, and does not exhaust 
His infinity".!?? The concept of šārira-šariri bhava leads to 
the unitary nature of reality. Nothing could then exist apart 
from the Lord and God exists wherever anything is found or 
felt to exist. This is not to deny individual existence of 
anything The fire rages, the water flows and the wind blows 
but they are conceived to do this under the control of God. 


125. ibid. 4.5: 9, 10; cf. ibid., 3.6: 5. 

126. Mū. Tv. 43, 90. 

127. MBh. Santi. 196: 4. 

128 This refers to the anger of Sage Aurva which took the shape of fire 


raging in the sea. cf. Tc. V. 94; Peri. Tm. 5.7: 9; 9.4: 9; T.V.M. 
1.1: 4, 1.5:4; 6.9: 1. 


129. The Philosophy of Višistādvaita, p. 71. 
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Indra, Brahma, Rudra and other gods and countless 
selves havc in Him a father and a mother. He is unto others a 
son, kinsman and relative. He is the medicine to cut at the root 
of worldly bondage, He is the real Nature, and He is the 
End and the Principle of Life.!*? He is Himself all sentient 
and non-sentient beings, which means that He is the Self of 
them.!3! He is the sun and moon, and every thing.!3? Doubt 
and correct decision, untruth and truth and all otber objects 
are Himself."2 He is sin and virtue, moksa, bliss, misery, 
anger and favour and all gualities.!34 


The Lord is also considered as having endless glories or 
possessions (vibhutis). Passages like the following describe 
His vibhūtis: “These are the vibhutis (glories) of Visnu (i e.) 
Brahma, Manu and others, time and all beings". 5 “He 
has, for His abode, the region of eternal glory called Maha- 
vibhūri ".136 “There is no end, O mighty warrior, to my 
divine glories ^.!?7 These ideas are expressed concisely by 
Āļavantār: “The anda or the Universe and whatever else is 
found within that agda are His vibhūtis. "138 These vibhutis of 
God are of two kinds, sentient and non-sentient, and these 
again are of two kinds, some existing for His /ila or sport and 
others for His enjoyment (bhoga). This division into things 
for play and things for enjoyment is based on the difference 
in the rasa or delectation, though all of them have agreeable- 
ness (or anukūlya) in common. Bhagavan is considered as 
being engaged in the work of the universe merely for His play 
or sport, for it has been said : “From whom is the origin etc., 


130. Peri. Tm. 5.7: 2. 

131. ibid 4.1:2. 

132. ibid. 4.5: 7. 

133. ibid. 4.5: 8. 

134. ibid. 4.5: 9. 

135. V.P. 1.22: 32. 

136. ibid. 5.1; 50. 

137. Bh.G. 10: 40. 

138. Āļavantār Stotram. 17. 
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of the world ".!9 “ATI this is Hari's play or sport ".!40 
“Of Him who plays like a child ",!^! " Playing like a boy with 
His toys ".'? “ Thou playest with Thy creatures, as if they 
were balls for sport ".'^* * All this is merely for play (on the 
part of the Brahman) as in the world (kings play with the 
balls)."* Nammāļvār says: ‘The Lord constitutes action 
ot both of pleasure and pain, the various worlds, the blissful 
heaven as well as the pleasurless hell, and the various living 
beings through His great and manifold play;!*5 **My Lord, 
Kunnan, at once creates and identities Himself with the near, 
the distant and the medial objects and persons, with all 
objects and all persons and He is the sole, great Originator 
who preserves them’’;!46 the effulgent Lord of the great 
flood of knowledge holds within Himself, without huddling 
them all objects and all persons”;!47 “the sole God took birth 
i a unique way as mankind, other forms of life and all 
life;'48 "the dark-complexioned Lord created and became the 
moving air, the extending space, the solid carth, the vast 
veein, the burning fire, the sun and moon, the celestials, 
und all beings”.'49 The Lord not only brings into 
being, but pervades into the five elements, the stars and 
planets, all forms of life of all the worlds, human and 
celestial.!5? It is said that the /2/3 vibhūri, the world of 
splendour which exists for the sport of the Lord, is the play 
of the eternal in the temporal and the nitya vibhuii or eternal 
splendour of Paramapada is time as eternity. The Lordis 
the eternal link of love between the two realms and soul- 
making, as it were, is the goal of cosmic (fila. 


19 V.$.1.1:2. 

140. MBh. Santi. 206 : 58. 
MI, V.P.1.2:18. 

142. MBh. Santi. 40: 78. 
|41. ibid, Sabha 40 : 78. 
144. V.S. 2.1: 33. 

45. T.V.M. 3.10: 7. 
i46 ibid. 1.9 :1. 

i47. ibid. 2.2: 6. 

(44. ibid. 3.5: 6. 

t. ibid. 3.6: 5. 

110. ibid. 7.8. 
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Śri Vaikuntha represents the eternal glory (nitya 
vibhuti) of the Lord. It is a place of pure sattva not having 
any tinge of rajas and tamas. The place, the halls, and the 
structures, the bodies of God, of the selves who inhabit there 
eternally and of those who reach it after getting freed from 
worldly bondage are eternal and are of the nature of this pure 
sattva. There are passages in the traditional texts which 
speak of this glory. ^I know this Great Person of sun-like 
lustre, who is altogether beyond darkness''.!5! Here the 
word ‘darkness’ (tamas) is to be taken to mean the world of 
prakrti. “The wise always sees the Highest Place of 
Visnu".52 “He is in the Imperishable Region (sky)*.'53 
"Him Who dwells in the place which is beyond rajas’’.'54 
"The All-pervading ancient one who is beyond matter"!55 
"The celestial heavenly chariots moving unrestrained, halls. 
the grove of various kinds and the lotus-pools of crystal- 
water. All these, O dear, are halls when compared with that 
abode of the Highest Self’’.'56 It is a self-luminous place of 
beauty Yonder, where nature shines for ever as spaceless 
Space without the passing shadows of evolutionary modifi- 
cations of prakrti and the contracting influence of its three 
strands. It is also a place where time is infinite and beyond 
the plane of space-time. No analogy drawn from human 
experience can adequately bring out the real nature of this 
wonderful region. 


151. Taitt. Ar. 3.13: 1. 
152. Taitt. S. 1.3: 6. 
153. ibid, 2.3: 1. 

154. ibid. 2.2. 12: S. 

155. ibid. 2.1: 1, 

155. M.Bh. Santi. 1964: 4. 


* CHAPTER XVIII 
THE ECSTASY OF THE ĀĻVĀR'S GOD-EXPERIENCE 


The transcendental nature of God is shown in the 
epics, Purdgas and other ancient texts to be difficult for 
human comprehension. In His infinite mercy for the suffering 
humanity, God presents Himself to the world in the fivefold 
finitised forms. The selves which are under the spell of 
karma desire earnestly to get relieved from the effects of 
karma, but are not in a position to find out the proper means 
for it. Traditionally, knowledge of reality (tarteajsiana) is 
enjoined as the course open for man to achieve this and, but 
not all the jivas could have the capacity for it. Adoption of 
the path of karma (decd) is also prescribed, but it is found in 
practice to lead not always to the desired end. Vaisnavism 
has achieved distinction by restricting the scope of jfiana to 
realizing the real nature of the Supreme Person. Nürayana 
whose divine form is blue in complexion like the water-laden 
cloud and who protects the several worlds is the deity that 
could help the /ivas in distress.! Having created the world 
aud reclaimed it from the waters, He had devoured it, let 
it out and measured it. He is not different from others who 
do, under His guidance, the works of creation and destruc- 
tion. This knowledge of reality is to be acquired,? by the 
self in order to have faith in Him for obtaining relief from 
the worldly ills. People have to take to the footsteps 
of the seers who had realized Narayana as the purport of the 
Vedas and other texts and as the remedy which could destory 
the diseases. Those seers acquired this knowledge by wor- 
shipping Him.? It will be futile if one seeks to find out 
whether the Supreme Person would be like this or that or any 


|... T.V.M. 93: 1. 
1. ibid. 9.3: 2. 
^ ibid. 9.3: 3. 
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other deity or bevond our reach, thus to realize His real 
status. Such an enquiry need not be conducted, as it would 
entail much wastage of time and energy. Narayana is only 
Krsna. The realization of this would lead to knowing that 
He is Himself any other deity.* 


When utter disappointment was faced by the Upanisads? 
in discerning His nature, it is foolish on the part of the selves 
to search for Him and try to obtain correct knowledge about 
Him, Brahma who is sprung form the navel of Visnu, could 
not have the perfect vision of His feet. This is proof to make 
clear that He is beyond comprehension.^ The great seers 
declare that He is the only God, but no one can know Him 
correctly. By adopting the various courses such as jsana 
and karma, the result could not be obtained. Lord's grace 
alone could yield the intended result.” 


There were many occasions when the Lord came down 
to the mortal world for helping those who had faith in Him 
and who looked upon His favour in times of dire distress,š for 
destroying those who tried to violate His rules and make the 
innocent souls suffer, and proclaiming the way of good 
conduct. The divine descents which He took for achieving 
this end had provided the selves with occasions for their 
experience of His qualities such as dayd, saulabhya, sausilya, 
vatsalya, aisvarya and tejas. The occasions when the Lord 
displayed these qualities caught the vision of seers like Vyasa 
and Suka who offered graphic descriptions of such occasions. 
The Alvars dived deep into the ocean of these qualities 
through the love they had for Him and presented in their 
compositions their experience of those qualities, Divine Grace 
came to be looked upon by them as a powerful weapon to strike 
at the very root of karma which brings untold sufferings to the 


.  P.Tv. 36. 
5. Tait. Up. 2; 4. 
6.  M.Tv. 56. 
Nàn. Tv. 2. 
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Jivas and it is but natura] that they should not only seek 
earnestly «o obtain it but also to expatiate on the imperative 
need to deserve it. Hence the centrality of the idea of Divine 
Grace in the Sri Vaignavite system of philosophy. No wonder 
that Nammalvár and other Āļvārs too insist on this idea. In 
their hymns are outlined the factors requisite for the attain- 
ment of Divine Grace as wellas the effects it produces. 


God secks the soul even more than the soul seeks 
God, and it is therefore said that the soul-hunger of God is 
gicater than the God-hunger of the soul. God is therefore 
aptly called the “Hound of Heaven” or the ravisher of the 
souls. The Hound of Heaven hunts the separated soul. The 
love-chase is so remorseless that the more the flight of the 
soul, the greater is the following of the Lord and the love- 
chase. The infinite auspicious qualities of [svara are domi- 
nated by the redemptive motive of Grace (dayā). Divine 
Grace is eternal and infinite, and it is immanent in al] living 
beings, The descent of God typifies the soul-hunger of God 
and the idea transforms the Holy of holies into the ravisher 
of the souls. There is a reference in Tīruvāymoļi to this 
beautiful concept of God's soul-hunger : 


“Varikontu unnai viļuūkuvau kāņil curu 
Arvu urra ennai oliya ennil muņnam 
Parittut tàn ennai murrap parukinan. *” 


Using the metaphor of hunger and eating, the Alvàr says 
that, as he was eagerly awaiting an opportunity to ‘devour’ 
the Lord, the Lord ravenously ‘devoured’ him wholesale, 
and thus fore-stalled him. The Lord has already, ‘eaten’ 
his soul piecē-meal, says the Alvar, and now He has 
devoured his ‘whole’ and quenched His thirst. No doubt 
God is food and drink to the Alvar; to Him the Alvar is 
food and drink. 


An object that is charming fascinates and creates 


VW T V.M. 9.6: 10. 
Ww ibid. 9.6: 3, 4, 5, 6, 7, 8, 9. 
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avidity in man to possess it. As man's desire grows to have 
it, he is not satisfied with its mere possession by him and 
presence of it with him. He seeks to have it for himself, 
rather desires to devour it so that no one else could have any 
claim on it. This must be the reason for the depiction of a 
deep and intense longing to gaze passionately at a person as 
drinking the beauty of that person with the eyes." 


Though the Vaisnavite definition of Godhead includes 
the Upanisadic idea of Brahman and TI$vara and Pāftcarātra 
idea of Bhagavan, its concept of God as dayznidhi exceeds 
them all. “The Lord is rich in mercy and has not dayā as His 
differentia but is dayā itself and is therefore impersonal. 
Daya is for daya’s sake, and is not the fruit of righteousness, 
and is therefore not juristic or moralistic. lt is neither 
vindiclive nor retributive. lt does not brook bartering at all 
by the arithmetical calculations of pugya-papa and scheme of 
rewards and punishments. Daya is spontaneous in nature 
and instantaneous in effect."!!s — [t is the soul of the Lord 
Himself and it is the source, sustenance and satisfaction of 
the divine naturc. The Lord saves the righteous but, with 
infinite loving kindness, He seeks and forgives the wicked of 
their transgression. His juridical severity 1s surpassed by His 
forgiveness. He makes haste to redeem the wicked from their 
wicked course and gives them succour. This divine Grace is 
natural (svabhavika) aud unconditiona! (nirhētuka). God only 
waiisfor some pretext to save the soul. Even an act re- 
motely connected with the Holy, such as the unwitting utter- 
ance of God'sname, is sufficient to set the redemptive 
power of Grace to operate, In this act of operation 
of Grace, the office performed by Laksmi, the chief 
consort of Nārāyaņa, is unique and significant. She is 
all tenderness towards the souls. her children. and 


11. The quecn Sudaksinā is described to have drunk her husband with 
eyes which were as though fasting (Raghuvamsa) 2: 19 Janaka 
looked at the beauty of Rama and Laksmana sitting by the side of 
Visvamitra (K.R Pālakāņtam-kulamurai 2). 


11.u. The Philosophy of Vifistadvaita, p. 410, 
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intercedes with her Lord on their behalf. By virtue of 
her motherhood in relation to souls and wifehood in 
relation to the Lord, she is eminently fitted to play the role 
of mediator between the two. As Lord's Grace or Arul is 
the Mother, the Sri Vaisnavite theism equates God-head 
with the dual self of Laksml-Narayana or Sriyahpati. This 
concept explains that while He loves rule, she rules love and 
transforms the love of law into the law of love. Surrender 
brings on the selves the Absolute rain of Grace which is bes- 
towed and not merited by egoistic effort. Nammāļvār refers to 
this Grace as "His tíruvarul".!? The Lord's lotus-like eyes 
are the fountain-head of this Grace. So the Alvar prays to 
the Lord to turn those blessed eyes towards him - "'Támaraik 
Kankalal nokkay". The never-ending cycle of karma is 
then transcended. Al! the fetters and ignorance recede away 
like a mirage which has been deceiving and teasing as though 
it were a beautiful pond of pure water in the desert. When 
self-renunciation is fully accomplished by giving up the lusts 
of the flesh, divine communion results. Nammālvār says that 
he has, by contemplation of the Lord and by the singing of 
His praises, completely divested himself of age-old karma'4. 
He believes that he will remain free from the fear of hell for 
generations to come and that nothing will be impossible of 
attainment to him because the Lord has entered him, is not 
going to leave him and has weeded out all traces of karma.!5 
"The Lord in His Grace has ordained me to sing of His glory, 
His paratva and saulabhya, and has dispelled the sins of not 
only myself, but all those associated with me, for generations 
to come",16 “The Lord, solicitous of me, owned me and 
offered Himself up to me, and gave me ali^"? "By clasping 


12.  T.V.M. 8.7: 5. Periyālvār calls it ‘Pēr arul' (Periyál. Tm. 5.3: 7). 

13. ibid. 9.2: 1. 

14. ibid. 2.6: 6. 

15, ibid. 2.6: 7. 

IG. ibid. 2.7: 4. 

17. ibid. 2.7: 11. cf. T. V.K. 397 "'Tantatu uptannai kontatu entannai, 
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the Lord 1 have completely dispelled my karma".'* The last 
line of all the verses of this hymn!? runs in the same strain. 
Tirumankaiyalvar says; "I have no refuge other than Thy 
Grace...... T have been redeemed on seeing Thee", The 
Alvar declares that he will rely on none else than thc 
Lord who ordained him through His grace to long for Him as 
the calf does for its mother cow.*! 


It has been explained that the working of karma can 
be considered as a kind of redemption and punishment as 
daya-karya or work of compassion It is meant for the 
redemption of the wrongdoer from his career of sin by the 
inflow of divine grace. Forgiveness is the foundation of the 
moral law, and redemption from sin is its religious fruition. 
To the logical intellect, the absolute is beyond description 
and definition. But to religious consciousness, He is the 
inescapable Redeemer. In His infinite mercy, He assumes 
suitable forms to recover, and reunite with, the lost self. 
The ascent of the self to the Absolute is not so valuable as 
the descent of God into evolutionary forms and into humanity. 
This quality of God is known in ViSistadvaitic philosophy as 
saulabhya or divine accessibility. Karma and other fetters 
are from one point of view fetters of ignorance and darkness 
which disappear when the light of the divine knowledge 
blazes forth. Nammāļvār says that the Lord had stationed in 
his heart to dispel his nescience.? The Āļvārs in general 
refer to karma as ‘Irul’ and 'Vinai” Perhaps the references 
imply that these saints are equating ‘Vinai’ and 'Irul' as effect 
and cause. The great Tamil saint Tiruvaļļuvar speaks of 
“Irul cer iruvinal"^ and “Irul ninki inpam payakkum" 4 
The Alvar refers to them as ‘‘Jrular vinai”? - ‘the darkness 


18. ibid 3.10: 4. 
19. ibid. 3.10. 

20. Peri. Tm. 7.1:7. 
21. ibid. 7.3: 2. 

22.  T.V.M. 1.7: 4. 
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of karma '. That cause of sted of all miseries is described 
as due to "vinaip patalam"?* - ‘the cloud of karma’. The 
real is obscured in this darkness and therefore the name and 
form of various things in the world are not visible in their 
real perspective and hides the Reality from vision. This 
darkness is torn away by the pure light of real knowledge which 
ts the brightness of the Absolute. 


Nummāļvār who experienced the unsolicited Grace of 
the Divine describes it in the following terms; “He made me 
an entity and reposed Himself in me”?7; "the Lord who came 
to me unawares and redeemed me^;?? “without my knowledge 
Thou gavest me wisdom and did so much for me”; “Thou 
transformed my evil heart into good by making me chant Thy 
names and worship Thy feet with songs and a pure heart;™0 
"Thou gavest me the kind of heart which enables me to worship 
Thy feet in birth after birth chanting Thy names”;*! "my 
ul and Thine merged so that one could not tell them apart 
from each other’’;32 and "what good did I do Him to deserve 
it that He has placed Himself in my heart?" ?? 


Pillai Lēkācāryār in his Sri Vacana Pūgaņām through 
a series of telling similies brings out the mode of operation 
of divine Grace and shows how the Lord takes all the initia- 
tive for saving the souls. Much as a father who, even though 
he lives happily with his other sons, longs for the company 
of one of his sons who lives abroad in a distant land, so also 
the Lord, even though He enjoys the company of the Eternals 
and muktas in Vaikuptha, cannot brook separation from the 
souls wandering in the sea of samsara, and so sees to it that 


I^ P.Tv. 76. 

n T. V.M. 10.8: 9. 
aT | ibid. 1.7: 5. 

19. ibid. 2.3: 2. 

[Lu ibid. 2.7: 8. 
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ihey are reminded of their links with Him by giving them 
their senses. Perhaps the Lord with the fear that on His direct 
manifestation they might grow jealous of Him and drive him 
out, approaches them invisibly like the mother taking up the 
sleeping baby in her bosom without disturbing its sleep. All 
the time He stays in their company and watches their doings 
they are reminded of their links with Him by giving them 
with solicitude, and though they may perform a number of 
acts of evil, He looks out for occasional unconscious good 
deeds on tueir part such as the casual mention of the Lord's 
name or the name of the town where there is the Lord's 
shrine, or casual unwitting service to His devotees. He 
collects the merits of these good deeds, magnifies them and 
stores them up for them so that these accumulate into great 
merit, just as the goldsmith collects tiny amounts of gold 
left behind on his touchstone with his wax and accumulates 
them into à sizable amount of gold. An instance of this kind 
of concern of the Divine for the human is to be found in 
Lalitacarita in Sri Visu Dharma.34 


Civajīāna yokika] explains the working of karma in the 
operation of the Divine Grace in his commentary on Cira- 
jfanapétam. According to him all tbe good acts which the 
jivas perform, bring on good results, but they are after all 
gold-fetters as opposed to iron-fetters ol evil acts. The 
yOkika] terms these good acts as ‘ Pacupunniyam’ because they 
are not done with the proper fceling of self-sacrifice in the 
name of God; they will be ‘ Civapuspsiyam" only when they are 
performed in that spirit, In the former the egoism is not 
dead, whilst in the latter it is completely annihilated. The 
saint offers this explanation to show how one escapes from 
these fetters by doing good acts: though the Pacupunmiyam is 
intended to benefit some others in society. because the Lord 
is omnipotent and all pervasive, this act consciously intended 
for some one else, goes unconsciously to please the Lord 
ultimately. In this manner Pacupuņņiyvam leads to Civa- 
pungiyam. No doubt by the performance of this act the result 
is the gold-fetters, but ultimately on account of accumulation 


34. S.V.P.- Sütras 381 and 382 (Sri P.B. Annaügerücürylré edition). 
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of Civapugntyam the soul is transformed and it experiences 
the Divine Bliss.*5 


Again the Alvars praise this Grace of the Lord many a 
time and in many ways. He is the Lord of Grace - ‘ Péraru- 
[alan '36- according to Tirumankaiyalvar. He is the munificent 
Lord who bestows His Grace to Nammalvar who is a devotee 
of God's devotees - " Arulperuvar atiyartam atiyanērku āļiyān, 
aru} taruvan amaikinrün."" Parāhkusa says: ‘‘ Kurikko} 
jhünankal&l enai ü]i cey tavamum, kirikkontu ippirappé cila 
nalil eytinan yan 38 - * Through the Divine Grace I, a poor 
person, could, within a few days, attain to accomplishments 
which are possible of achievement only through yoga and 
vadhana for generations’. When God's Grace flows freely no 
one can prevent it. The saint says: '' Though I chanted the 
priise of the Lord with discus in hand as my Dark Gem 
(karumāņikkum), in hollow fashion, and was wallowing in 
samsara, I got the rewards of a true devotee. When God's 
Grace operates who can stifle it? 9; ** when 1 was helplessly 
tossed about like a boat in the stormy sea of samsāra, He with 
His divine Form with discus and conch in his hands took pity 
on me and merged with me to release me ^;? * Anan āļutaiyān 
eoru ahtē kontu ukautu vantu, tānē innarul ceytu ennai 
murravum tan anan'"!- ‘Taking me at my word that I was 
His slave, He aifectionately blessed me with grace and became 
my all-in-all’. Tt is only by His Grace the Lord entered him 
even though he did not seek Him. Says the Alvar: "The 
Lord whom J did not think of seeking and uniting with myself 
4t all came of His own accord, fascinated my heart, and 
united with my body and life. How can He part from me 


1$ The Religion and Philosophy of Tēvāram, pp. 1214-15. 
io. Peri. Tm. 9.5: 4. 
UV. . T.V.M. 10.6 : 1. 


8 ibid. 2.3: 8. Note Piļļān's comment on this. The 7tu refers to the 
story of Dadhibhanda. 
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hereafter?"92 “He will put me on the road to maksa, removing 
all hurdles, and liberating me from the two kinds of karma, 
and freeing me from illusory attachment, and finally making 
me lose my heart to Him ?'4* The glorious Lord will remove 
two kinds of karma (puņya and papa) - " Perumai utaiya 
pirānār irumai vinai kativáre ",4 The very contemplation of 
the excellent form of the Lord ensures freedom from the 
bondage of sin and merit alike.*5 The Alvar terms our karma 
as ‘bushes of diseas:s’ (cefiyar nāykaļ).*. The immortal poet 
Tiruvaluvar has aptly remarked that to those who are 
attempting to rid themselves of their future births, even their 
body is too much for them - " Piraparukkal urrárkku utainpum 
mikai".7 When the soul turns Godward forgetting its erst- 
while identification with the imperfection and aims at com- 
munion with the perfection it enjoys frecdom from this 
disease, and the bliss of spiritual health. God is therefore 
the medicine - “vinaitirmaruntu’’.48 He is the sweet medicine, 
according to Namma)var, thai dispels the sinfulness of the 
devotees. He is the repository of wealth, the medicine of 
all ills, and the One Who saves man from getting destroyed by 
the five senses.$9 The Eternals praise Him as the medicine 
which gives them the joy of His experience. The Lord is 
also spoken of as ’Amutu’ in so many places by the Alvar. 


Nammāļvār, when he attains realization, transcends 
the endless see-saw of karma and ethics. It isa negation of 
moral laws; it is rather their fulfilment and transcendence to 
the higher, more wonderful and more mysterious harmony 
of the Absolute. In the Absolute, all the contradictions, 


42. ibid. 1.7:7. 

43. ibid. 1.5:10. 

44. ibid. 1.6:9; I. Tv. 67; Peri. Tm. 6.3:4. 
45. ibid. 5.1:6. 

46. ibid. 2.6:7 cf. ibid. 610:7. 

47. Kural 345. 

48. T.V.M.7.1: 4. 

49. ibid. 3.4: 5. 

50. ibid. 1.7: 2. 

51. ibid. 9.3: 4. 
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all the dvandvas or pairs of opposites like success and failure 
pleasure and pain are transcended and harmonized. Accord- 
ing to Pūtāt-tālvār the man who meditatcs on the feet of the 
Lord is not elated at the possession of wealth, nor does he 
feel dispirited when what he possesses is lost,?? Nammāļvār 
emphasizes this importance of ethics. He speaks of the 
removal of the faults, the erroneous notions of ‘P and 
'Míne';5* once the worldly pleasures and worldly attachment 
ate given up moksa is immediately attained. Therefore 
true renunciation is of thc mind. The false sense of prestige 
and vain desire inhering in the mind should vanish. The 
God's devotees are described asthose whose minds are satura- 
ted with God's love. Nammalvar describes them as those who 
take care of themselves in all their births. He calls them 
“Paramar”? — ‘the great men’; '*Nator'5$ — the lords’; 
"Alutaiyárkal"5 - ‘those to whom he is a slave’; "Peru- 
makkaj" 58 — ‘superior men’ and so on. He refers to the three 
types of devotees.”  "Cayame atimai talai ningar” - ‘the kind 
of service of which the depth is only known to those to whom 
the very performance of the service is itself the reward’: 
"nikkamil atiyar" - ‘that kind of service which is rendered to 
Ood ever in His company’; and ''kēril agtiyar" - ‘that kind 
of service which is flawless’. Service is said to be tinged 
with few when, in the idea of serving God direct and to the 
exclusion of His Elect, the element of pride enters, namely, 
the pride that he is face to face with God, and that he is 
preferred beyond others. This was present passively in 
Wharata (first type), actively in Laksmana (second type), 
hut entirely absent in Satrughna. 


92, LTv. 45. 
4 T.V.M. 1.2: 3; 2.9: 9. 
*4. ibid. 1.2: 5. 
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It is said that doing good to others is the highest 
Dharma. Tāyumāna Atika] says: ‘‘Anpar pani ceyya enai 
āļākki vittuvittál, inpanilai tānē vantu eytum’’® — the state 
of happiness will automatically come to one who is made to 
serve others’. Internal purity engenders this state of mind 
where sympathy and pity become almost an instinct. Tiru- 
valluvar calls this state of mind as *Maganalam" - 'good- 
ness of mind’ - which according to him brings future bliss5. 
Truly Nàizclyar has said that "if when seeing the suffering of 
others, one's pity is excited and one ejaculates 'oh', one 
may know of oneself as a true Vaignavite and such a person 
can be sure of his or her salvation. To be a Vaignavite is to 
belong to God, and to belong to God is to be like God Him- 
self i.e., conform to His ideals, one of them being to be 'the 
friend of all creatures’.62 When this sympathy is absent, 
there is no hope of salvation. When the feeling of desolation 
overtakes Nammāļvār and he begins to condemn himself, 
he feels a revulsion at his imagined unsympathetic mind. ‘I 
have not ever given alms’ says the Alvar, ‘in charity, nor 
drinks to the thirsty’ - “/¢akillén onru attakillén’’ © 


To yearn for His sight, it is essential that the jiva 
should have the heact rid of all the impurities. A heart that 
is purified would have enough control over itself and would 
not tend to be tempted by worldly attractions and so would 
continue to feel the unique nature of His daya and other 
qualities and value them highly. Those who suffer from 
worldly ills will have to control their senses and get them- 
selves obsorbed in the experience of His ever fruitful quali- 
ties.ó* The Alvar was able to have control over the senses 
only through God's Grace.55 Every accessibility could be 
said to crown all His auspicious qualities, as through it, He 


60.  Tayumünavar Pātal: Parāparakkanni - 155. 
61.  Kural - 459. 

62.  Bhag. Vis. Book I. 1.2: 1 (Commentary). 
63.  T.V.M. 4.7: 9; cf. ibid., 5.1: 4. 5, 6. 
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gets casily mixed up with high and low and enables them to 
have communion with Him.96 His transcendence does not 
suffer even though He becomes accessible to all$7. Those 
who commit sins act against the commands of God, but God 
has sympathy (kāruņya) for them and enters into them and 
fills them, giving them the experience of His presence and of 
this quality. The Lord who is in Paramapada comes 
down and attracts the mind of the Alvar, thus revealing how 
He is easy of reach to any one who is earnest to get at Him.5? 
He is the Lord of gods and so He is at the highest position 
which is beyond the reach of all, including gods. The Alvar 
says that he is mean and low, indicating his or any Jiva's 
position at the lowest level. Not only is the self thus an 
abode of all defects, but is having not even a single merit or 
virtue which could make him deserve the commendation of 
the wise. This is in wide contrast to the Lord who has no 
defects and is the abode of auspicious qualities. The Lord did 
not mind the littleness of the Alvar. As the Lord of Tiru- 
malai, He possesses a body of supreme lustre and has passion 
for the Alvar. This suggests His vatsalya and also His ever- 
readiness ta be of help to His devotees. The little act, 
like uttering His name or the name of His plac>, is enough 
for Him to stand steadfast by His devotees without deserting 
them.” The Alvar uttered the name 'Tíirumaliruncolai! the 
place of the Lord At once the Lord came to the Alvar with 
His consort Šrī and filled his heart - "Tirumaliruncolaimalai 
eprén; enna, Tirumal vantu ennencu niraiyap-pukuntāņ”.”2 
The Lord made an announcement assuredly to Ajuna that those 
who seek His feet would be rid of their sufferings and sins.” 
To fulfil His obligation. He protects people in every birth which 
they take and takes them ina particular birth of theirs to His 


t^. ibid. 1.3: 2. 
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place and oflers them the right occasion to render service. In 
this respect He is verily the father (appas) and exhibits His 
inborn nature of being true to His word.” It is really surpris- 
ing that the Alvar finds it difficult to control himsef on hearing 
some one utter the name ‘Narayaga’ which he himself does 
not care to utter. He then tries to search for His presence, 
while He, Who is omnipresent, has taken pity on him and 
Stays with him days and nights without a break, This is due 
to His confidence in the Āļvār ?* He who is ever filled with 
all good qualities (nampi) has chosen not to leave away the 
Alvar.76 His liberality is displayed by offering Himself wholly 
to the Alvar whom He has made His own. He is not simply 
the Absolute but the divine wish-yielding tree (korpakam). 
This quality is further attested by the Alvar referring to Him 
as having the good mountain Vénkatam and as Damodara.?? 
His tenderness is evidenced in His occupying the mind of the 
self of His own accord, although the fact is that the self is 
not competent to know that he is the servant of Him.78 His 
quality of sympathy will only yield fruitful results, while that 
of deities other than Him would lead to no good end.?? 


Among the arca forms, specific mention is to be made, 
by way of implication. of the Tirumalai Hills which makes 
the flame ofthe heart of eterna! selves shine with full 
radiance and puts out the blazing fire of karma of all those 
who do not care for God after obtaining their desires from 
Him, those who ignore Him after getting their isolation 
(kaivalya) and those who worship Him for ever to get final 
release. This is mysterious since one kind of fire, namely, 
sins, is destroyed, and another kind of fire, namely, devotion 
or love, is made effulgent ?' 


74.  T.V.M. 3.7: 7. 
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The realization of the value and purpose of these quali- 
ties which show the Lord to be both transcendent and imma- 
nent is capable of causing thrill even to one whose heart is 
immune to emotional stress. Recapitulation of this experi- 
ence will afford the jivas occasional vistas of bright joy amidst 
the dark and dense clouds of worldly sufferings. The Alvars, 
who are the divine beings descended on earth for the welfare 
of humanity, are immersed in the deep sea of God-realization 
and as such have perennial enjoyment of bliss, having nothing 
to suffer from worldly ills. Admiration of these qualities 
arouses in the mind of the self a state ‘‘of desire, vague and 
disturbed, very real, and liable to be very intense as a posses- 
sion of the soul’’.8? With the repeated occasions that are 
obtained by the self for enjoying such qualities, this desire 
turns into a profound and lasting ambition. The idea of the 
objectsof this desire becomes a steadfast property of the soul. 
This could be termed as the love which the self has for God. 
As this love becomes deep rooted, the self is affected by certain 
reactions. ‘‘The things that charmed us lose their colour; 
the things we had admired seem debased; our dearest affec- 
tions cease to fill our hearts. The things of the world no 
longer hold us; each of them now awakens in us the idea of its 
opposite. In all the objects presented to our sight we see only 
the distortion, the empty image, wan and dead, of the living 
wea perfect and definite, which sensible realities are power- 
less to express. We conceive us the supreme object of our 
desires, the infinite, the eternal, the perfect - God "’.83 


The Alvars have laid emphasis both by their lives and 
their hymns on God-love. Anpu,®4 vetkal,®5 katal,$$ ava*? (the 
words meaning ‘love’) used intheir works for and towards God 
is the most noteworthy feature of the hymns of the Nalayiram. 


n) The Religious Consciousness, p. 367. 
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But the traditional order of evolution of devotion is from 
katal to anpu. from anpu to vetkai and from véfkal to ava. 
Yet it will be noticed that in respect of the Āļvārs the stages 
of evolution do not strictly follow this order, or precede or 
succeed one another in strict conformity. This perhaps 
implies that the A]vars’ bhakti includes and transcends all the 
four stages at the same time all the time.®8 Or another 
explanation could be offered to this. The saints have the 
moments of ecstasy to be followed by occasions of disappoint- 
ment. Severe longing was also given to their lot to obtain 
union with God.8® The compositions of the Āļvārs contain 
their expressious of ecstatic experiences as they were having 
then and also subsequently. As they had varied experiences 
alternately at the will of God, one cannot expect the graded 
development of their love for God. In fact, the saints take 
the generic name, ' Āļvār' (one who gets immersed) from 
the fact of their being eternally immersed in God-love. While 
to the Advaitin God-love or bhakti is only a means to the 
attainment of jžžāna or true-knowledge, to the Āļvārs, and 
indeed to all the Vaisnavite ācāryas, bhakti is the summum 
bonum of religious experience. It is both the means and the 
end. It is an upaya or means, since it is a sure method of 
obtaining Divine Grace; it is also a purugārtha or goal, since 
there is no higher state to be realised by man than to love God 
as an end in itself. Usually upāya is difficult and hard and 
not very sweet in the process. But here bhakti as upaya is 
indescribably sweet and pleasant. In fact, before the practice 
of bhakti even the pleasures of paramapada pale into insigni- 
ficance. Szdhana bhakti itself is so sweet indeed that there is 
no desire to think beyond it of sadhya bhakti. The sayings of 
several of the Alvars are to the effect that the attainment of 
Vaikuntha is not to be preferred to the enjoyment obtainable 
here by loving Him and singing about Him.?! The Āļvārs, 


88.  A.H. Süt. 98 (Commentary). 
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mystics as they are, have the instinct for the infinite and to 
them the best proof of the existence of God is the immediate 
experience of God, a soul-sight of Him here and now and a 
revelling in His love. Just as famine-stricken ryots who long 
for rainfall are not satisfled with the weather chart, so also 
these mystics are not interested in the dialectic and divided 
thinking or in rational arguments. As the former are satisfied 
only with a down pour of rain, the latter too are satisfied only 
in the integral experience of the deity. 


While this amount of God-love is seen in every Āļvār, 
Nammālvār's God-love is ona level far more exalted and far 
more intense. It is more an organic craving thana mere 
mental feeling. His is a consuming passion. The Alvar’s songs 
of anguish, and his songs of rhapsody, both have their origin 
in this passion for God. While all devotees of God long 
mentally for communion with Him, the Alvar pants for that 
communion with every pore and cell of his body and with 
every beat of his heart. In one beautiful hymn are shown 
the hunger and craving not only of the saint but of every one 
of his senses and faculties for God-realization,9? His mind, 
his mouth, his hands, his eyes and ears and even his soul - 
each faculty vies with the other in throbbing for consumma- 
tion and fruition in the matter of God-enjoyment. And one 
very noteworthy feature of this very peculiar state is that 
each faculty is anxious to obtain realization not only in the 
manner legitimately and normally obtainable by it, but by 
exceeding and transcending even its functional limitations, — 
u sort of synaesthetic interchange of functions. Thus the 
hands want to praise Him with lofty words, the eyes desire to 
worship Him with flowers, the ears long to see Him and so on, 
in addition, of course, to respectively worshipping, seeing, 
hearing etc., in the exercise of their respective legitimate and 
normal functions. This extra-sensuous desire of each sense 
in the matter of God-enjoyment does not appear to have been 
given expression by any one else. The Alvar appears to justify 


9. T.V.M. 3.8. 
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such a longing on his part, and to adopt the same procedure 
in which God Himself sports by talking with His eves, and by 
looking through the melodious tunes of His flute.? This is a 
singular and single instance of the mystic realisation of the 
Alvar which really baffles comprehension and classification. 
This super-sensuous and organic love and infatuation towards 
God is the hall-mark of this Āļvār's compositions. He 
miakes no secret of it, [n tact, he avowedly attempts to 
attain, and ultimately attains, God through love which he 
terms as 'matinalam'?^ which Rāmānuja translates as "bhakti- 
rupapanna-jnanam'. 


Nammāļvār uses the word ‘ava’ very frequently in his 
hymns, The word signifies an intense craving. This avd or 
the God-infatuation of the Āļvār can be seen to have been 
mentioned in all his four works. This ‘ava’ is seen sprouting 
in his first work Tiruviruttam where he says: “kayya pon ali 
vencankotum kāņpān avāvuvan nan"?5 -'I long to have sight 
of the One with the golden discus and the white conch in 
hand’. In the next work, Tiruvdciripam, this ava begins to 
assault and outgrow the Alvar. He says: 


“Ulaku pataittu unta entai araika]al 
Cutarppün tāmarai cūtutarku avāvu 
Āruyir uruki ukka nēriya 
Kātal anpil inpuln téral 
Amuta veļļattān āmcirappu vittu"?^ 


- ‘The suffusion in a flood of joy of loving devotion 
springing from the soul's transport of longing to place the 
decorated feet of the Lord on his head is an incomparably 
great experience’. This infinite ava, it is seen, begins to flow 
like a river in his third work Periya tiruvantāti where he uses 
the word 'anpu'. The Alvar says: "arukum cuvatum teriya 
uņarom; anpé perukum mika.....nummai numakku".? ‘We 
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do not know how to approach You or the means of access to 
You. Yet our longing for You keeps growing’. The love 
which flowed like a river becomes as big as the sea in his 
fourth and final work Tiruvāymoļi where in one hymn the 
Alvar says: Péramar kāta! katalpuraiya vilaivitta kārumar 
meni nam Kannan''?5 - ‘Our cloud-hued Krsna who has expan- 
ded my love for Him (which has a big scandal in store with 
il) as wide as the sea’. It then becomes bigger than the sea — 
"Katal katalin mikap perital9?? as the Alvar says; next it 
almost immediately grows to such universal and cosmic 
dimensions that it envelops the entire earth, the seven seas 
and even the immeasurable vast space. In the words of the 
Alvar. "Mantigi jnalamum ēl katalum nīļvicumpum kaļiyap 
perita", 1% God does not vouchsafe His full Grace even now, 
and so the Alvar whips up his love to even greater propor- 
tions. So far his love has grown big enough to envelop all 
matter, the entire acefana tativa; now it begins to excel the 
next bigger fattva, the individual soul, the jiva. He feels 
that his individual soul is too small to hold this divine love 
(here he calls it 'vézkai") and so he says: "kam uyir akam- 
akamtorum ul pukku, aviyin param alla vetkai" 9! — ‘the inner- 
most recesses of the soul are perhaps inadequate to accom- 
modate the vast cosmic dimensions of my yearing (vēžkai) for 
the Lord has penetrated and soaked in it’. Thus the love out: 
grows the Alvar and by degrees outgrows and envelopes the 
Lord Himself. Nottill He, the biggest Being (Brahman), 
is made small by the fast-growing passion of the Āļvār's God- 
love, does God deign to vouchsafe His love and grace un- 
reservedly to the Alvar. The Alvar says: “When my longing 
lor You expanded, deepened, and enveloped the vast spaces, 
You enlarged Yourself into something greater than by longing 
(which comprehended the three tartvas of Visistadvaita 
iacit, cit and Īsvara) and merged Yourself into me, and thus 
satisfied my great yearning^.!? The Alvar now finds and 
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realises that he bas reached his goal. In this very strain he 
sings in the closing verse of this hymn. In the last line 
"Cūļmu atanil periya en ava arac cülntaye" he describes his 
avd as one which enveloped Him and outgrew Him; the Lord, 
on His part, outgrows and envelops that ava and thereby 
holds the Alvar in His embrace. 


The development of the saint’s God-love as seen in and 
through his four works is something marveltous and unique in 
the history of Divine Love in any language and literature. 
That the love of a small child sitting under the tamarind tree 
in the Atinata Temple in Ālvār-tirunakari could assume 
supra cosmic proportions and could even transcend Him, who 
as Tirivikrama has transcended everything and everybody, 
has been demonstrated by the songs sung by this super-mystic. 
His God-hunger was intense enough to consume that very 
God who was thc object of his love. And it is because of 
such hunger and thirst for God evinced by the great saint 
that Paracara Bhatta has referred to him as the embodiment 
of 'Krsna-Trsna-Tattvam'. 


No descent other than Krena’s exercised such a fasci- 
nation over the saint’s mind as this one. The very thoughts 
of the birth of the Lord, how He grew up and how He 
managed the Mahabharata war melt his soul '05 The inci- 
dents pertaining to Krsna's life assail his soul in all their 
freshness, and steadily melt and eat it away. That his poems 
abound in references to Krsna, His deeds and misdeeds, His 
guņas and agunas, are but a corollary to the saint’s great 
devotion to Krsna. Every thing good was set apart for his 
Kannan. Even when the Āļvār was in a peculiar mood 
wherein he thinks, talks and acts as if he were himself the 
God of the universe, the only descent of the Lord that he 
imagines himself to be is Krsna. The Alvar says: “It was I 
who lifted the Govardhana. It was I that subdued the seven 
fierce bulls. It was I that grazed the calves of Gokulam and 
protected the herds of the cows. It was I that was the chief 
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of the gopas".! This experience of the saint gets justified 
from a passage of the Upanisad '°S Brahman gets the experi- 
ence that It is everything. Gods, sages and men had the 
realization that they are Brahman or anything else. Sage 
Vamadeva had adopted this process and had the experience 
that He was Manu. The jivas, even of the ordinary kind, 
could have the full experience of Brahman, if they meditate 
upon It and intuit that they are Brahman. It must, however, 
be borne in mind that when a self meditates ‘I am that’ it 
must include Brahman or Paramatman within ‘I’ and then 
meditate. Even gods cannot obstruct this kind of meditation, 
Prahlada had a similar experience. !% 


Many of the hymns sung by the Alvar inastate of the 
lady-love, her mother and her companion are packed with 
words every syllable of which being loaded with indescribably 
acute God-love. At times the Āļvār gets into an exultant 
mood and imagines himself as the specially favoured devotee. 
Such periods are very rare, unlike the periods of depression 
which are more numerous and frequent. In onc Tiruvāymoļi, 
the Alvar is seen indulging in a feeling of elation and that 
hymn is bound up with Krsna. The Alvar begins the hymn 
with a verse in the language of satisfaction and in a spirit of 
security by exclaiming that he has learnt day and night to 
expatiate upon the inexplicable and inscrutable sporting of 
Lord Krspa. All the worlds cannot be equal to him as he 
lias learnt to spend his time in love, his mind revelling in the 
contemplation of the sports of that sweet Flutist." In fact, 
all the verses of this hymn run in the same strain and show us 
the pulse of the heart of the venerable saint being soaked 
with Krsna-love. This is the only place where it is scen that 
the thirst ofthe Alvar for Krsna is being quenched in a 
measure. fn almost all other places where Krsna is referred 
to the saint is found thirsting and throbbing, pulsating and 
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palpitating for the union with Krsna. To Nammāļvār, in 
short, Krsna was everything. He was the food that he ate, the 
water that he drank, and the betel that he chewed - "Unnum 
coru, parukum nir, tinnum verrilaiyum ellam Kaņņan”.'8 The 
commentators on the Tiruvāymoļi very often put down the 
Ālvār's intense longing for Krsna to a feeling of frustration 
engendered by the thought that if he had olny been born a 
week earlier he would have been blessed enough to worship 
the Lord in flesh and blood.!?? Parācara Bhatta's disciples 
asked him once: "How is it Master, that all the Alvars have 
showed a preference to God as Lord Krsna, not as Lord 
Rama, or any other descent?" Bhatta's reply was this: "When 
a man is subjected to bereavement from his loved ones, the 
grief caused thereby descreases as time elapses; when it is 
fresh, its pangs are acute. So to the Āļvārs, Krsnāvatāra is 
nearest to them in time; that is, more recent than all the 
avataras. Hence their lamentations were great. Nammalvar 
who was born just forty five days after the Ascension of Lord 
Krsna, groaned thus from love: ‘Sinful man that Iam, I have 
been born six weeks late! Ab! that what had reached lip 
(i.e., Krsna) has slipped away”.!!0 Periyalvar’s hunger for 
God is somewhat peculiar, He says that his hungry days are 
not those on which he forgoes food and drink but those on 
which he fails to worship at the Feet of the Lord with the 
chosen flowers culled from the four Vedas.!!! 


On His part, the Lord too finds it difficult to leave off 
the devotee whom He had chosen to bless and whose heart 
He had occupied. He will not leave the heart of that person 
who has found His presence therc.? The Alvar who has 
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realized that the Lord took His abode in his heart in order to 
dispel nescience from there and to lead him to do good and 
shines there with singular splendour, feels that there is 
nothing which could prompt him to leave Him.' One more 
reason for his inability to leave Him is that He had come and 
settled in his heart out of a liking for him ''4 


Tirumankaiyalvar says that he would not give up the 
great joy he was having by his communion with the Lord. He 
could not also forget His charming person." He had kept 
Him steadfast in his heart and will not leave Him on any 
account."5 He will not even think of any other deity."? 
Pēyāļvār is happy to find the Lord who lies in the milky 
ocean, whose complexion is like the stagnant ocean and who 
is a remedy for getting rid of the hell-like worldly existence, 
present in his mind.!!5 The Lord left the fine couch of 
Adisesa and has occupied the bed of the mind of this Álvar.!!9 


It is very difficult to know Him."? He presents Himself 
to those who are true or straightforward in their behaviour 
though they have no mind to their credit. He does not appear 
to those who are unscrupulous or false in their conduct. It is 
at Sri Rangam that this Lord who is charming to behold is 
present, setting aside any doubt that may arise for one who 
learns that there is God"! One must therefore be grateful 
to God who had done good to him like a lather, mother and 
others and having shown him the righteous path.!?? He is the 
relation of all sorts to the Alvar, namely, wife of fish-like 
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eyes, good issues and respectable parents. He is also the 
vast wealth.'23 


Beholding ihe charming person of the Lord at Tiru- 
máliruncólai, Periyalvar managed to leave his attachment for 
his body and so could not leave Him.?* He has encircled 
the Lord and so would not allow Him to get away from him. 
He requests the Lord not to hide Himself from him.?5 He 
could not approach any ordinary fellow for favour, as it 
would belittle the greatness of the Lord as a saviour.!?9 This 
Alvar is happy to state that he could not have a place of 
refuge like the Lord where he could find a shelter after much 
wandering or got water to quench his thirst anywhere else.!?? 


It is a herculean task to control the mind even if one 
knows well that one should be rendering service to the Lord. 
The mind behaves in its way going off the righteous path.!28 
Though some could realize His presence within one's self, 
there are not many who could have the experience of Him. 
Those who exto! Him throgh poetry will have only the conso- 
lation that they are singing in praise of Him, but really speak- 
ing they could not have a vision of Him.!*S Those can know 
Him, if they can control the five senses, forego the activities 
like taking food and sleeping, becoming afraid as to the 
occurrence of certain undesirable incidents and enjoyment of 
sensual pleasures, keep the quality of sattva in a dominant 
position by suppressing rajas and (amas and thus seek to cut 
at the root of worldly existence.!3? This is only deep medi- 
tation or yoga.! [It is also possible to direct the mind 
towards the Lord's feet but only those who could have control 
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over the activity of their five senses and realize that they are 
subordinates to the Lord can hope to do this.!??  God-rexli- 
zation is not altogether an impossibility. He will Himself be 
present for realization in the mind of the self.!33 The inten- 
sity of this realization would be in proportion to the carnest- 
ness of the jiva to behold Him,'34 


Nammāļvār grows very happy to have had the experi- 
ence of the great benefactor and master of all, People of 
seven generations prior to him and subsequent to him have 
gained the distinction of being the devotees of the Lord, 
through his realization of God.!* Periyalvar says that He 
has entered the heart as a preceptor, removed the defects 
there and placed His feet on his head. 136 


God-realization is not the result of the operation of any 
means of valid cognition such as perception, inference, or 
verbal authority, The sense-organs are totally incompetent to 
upprehend God and for that reason, inference which depends 
on the working of the perceptive process, cannot operate. 
Verbal testimony can only give rise to the knowledge of the 
deity. These pramamas do not therefore operate and as such 
could not be trusted for obtaining the experience of God. 
The Lord is beyond knowledge, contemplation and thought. 3? 
He is One with unparalleled glory.!3$ He transcends every- 
thing else and al! forms of ordinary knowledge. He is realized 
u$ an experience through intuition or mystic experience. He 
is therefore described as One who has no equal or comparison - 
“Tan oppár il appan".!? That He transcends other kinds of 
knowledge excepting mystic experience is brought out by 
Nammalvar as that he cannot express adequately the quality 
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of the Lord !!^ He is the Lord of the form which cannot be 
known as anything distinct and which cannot be classified 
according to the ordinary sources of our knowledge.!*! = It is 
not possible to produce any cvidence, because the Absolute is 
not something objective like the things or objects of the 
world. It is the integral experience or Paripurna Brahmanu- 
bhava which is more than the perceptual, rational and intui- 
tional aspects. It is the direct apprehension of the svarupa 
or form of Brahman and thecomprehension of its character or 
guna. It is, as it were, the recorded experiences of Upanisadic 
seers and the Āļvārs. The Lord is impossible to be reached 
even by contemplation by the mind for the reason that mind 
is also made up of matter. He transcends matter. Even the 
Vedas cannot reach Him: "Nan maraiyum toķarāta pālakan";!4? 
Nan maraikal tēti enrum Kkanamáttác-celvan".153 Even those 
who have reached higher spheres cannot measure Him, 
measure His infinite greatness: *' Amararkkum ariyan’’\*4 - 
‘He is rarity to even the celestials’. His glory is unequalled 
and unsurpassed .!45 


The direct intuitive experience which the Alvars had of 
God is more real and is fuller than that which is had through 
pereeption. This is mystic experience which is ineffable, 
transcendent and passive. “It is an immediate consciousness 
of God no! to be mediated by the intellect or the will of the 
individual or of society. but attributed directly to God Him- 
self ”,146 However much an individual attempts to have this, 
he fails in obtaining it as there is nothing in him which he 
could make use of tor the purpose. It is this aspect of the 
experience that is stated to be unobtainable through study, 
intelligence and rich learning. The Lord shows Himself to him 
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whom He chooses for the purpose and that person gets it.!47 
The mystic gets the integral experience of the Lord together 
with the entire or part of the world which forms a portion of 
Him and which He chooses to show to His men. 


Though mystic experience is ineffable, itis not unanaly- 
sable. For others who have yet to enter into the realm of 
mysticism, two aspects are noticeable in the experience of the 
mystic. In one of them, namely, emotional, the mystic has as 
intense feeling which is not altogether without rich content, 
Some central idea, as intellectual certainty, is had by him 
through immediate intuition of reality The mystic is able 
to communicate this. The more intense is emotion the more 
personal God becomes and less cosmic also. It is the personal 
Deity that tends to arouse sentiment in the self. This is the 
reason for the popularity and appeal of the later Upanisads like 
Svetāsvatara, Bhagavadgita and Purāņas as inspiring belief.!4$ 
The other aspect of mysticism is cognitive and ideational. 
The mystic experience has immediacy, expressive of directness 
and stands by itself with the presentative character. Hence 
the ultimate truth is presented there as a Reality already 
established beyond doubt, not requiring any representative 
knowledge to prove it!  Neotic tendency is another mark 
of mystic experience which enables the mystic to have the 
reality revealed face-to-face like his sense of eye or ear would 
do. It makes the mystic speak emphatically about reality and 
ite fundamental character is what is frequently called ‘self 
transcendence’, the direct cognition of reality other or larger 
than the cognitive state of consciousness itself.!5? The con- 
sciousness of the mystic is not only emotional but intuitive 
from the unknown ' Beyond'. The union between God and 
the mystic is actual perception of God.!5! However, the 
vognitive and emotional elements of mystic experience are 
blended together and become mutually influential. It is not 
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therefore possible to dissect mystic experience in two 
independent forms and analyse them without getting one 
related to the other. 


When ecstasy is said to be the chief mark of mystic 
experience, it does not mean that the mystic has to his lot 
only joy and not pain. Pain and delight take their positions 
alternately. The feeling of pain could be the result of not 
having the continued vision of God. Ecstatic joy comes to the 
self of its own accord and makes him mystic who cannot order 
its continued presence in him. This may be due to the rela- 
tively beginning stage of mystic life. In the higher stage also, 
the mystic, who had intensely intuited the vision of God, does 
not feel joy because of the lack of communion. He will feel 
that he had been deserted by God because of himself having 
been a sinner and as such completely unworthy of God's 
presence. The mystic then struggles hard to get it in vain. 
He then feels the hollowness of life around him which brought 
in this separation for him from God. Even this immediate 
sense of separation "from a Being who vet is felt as in some 
way present "!5? forms part of his mystic experience. The 
influence of beautiful, natural scenery and of music and 
poetry, which arouse emotion, tend to arouse religious emotion 
as well.153 


In the ecstatic condition of his realization of God, the 
mystic experiencesan intense communion which "offers a far 
better solution of the ills of life than philosophy and meta- 
physics ".!5^ Ecstasy represents the unitive stage!55 in 
mysticism " when the soul begins to perceive the odour of the 
divine perfumes ".!56 God does not let the self have His 
vision continued beyond a limited period and this arouses in 
the self a sense of disappointment, despair and intense longing 
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to have the vision of the deity. "Ecstasy and dryness are 
episodes which oscillate and give place to each other through 
long years ”.!57 Certain features mark this stage of ecstatic 
joy. Theself has its personal consciousness absorbed in the 
personality of the deity and realizes that he is taken possession 
by God for ever. Secondly, he has nothing to do, for God 
does everything through him and as such he has no longer any 
desire whatsoever to be fulfilled. Thirdly and lastly, there is 
the feeling of energy and fulness that God is good in looking 
after himself.!58 The previous experience of the worldly type 
which the Alvars had before are not helpful in interpreting the 
vision which God gives them.!s? It is therefore natural for 
the mystic to wonder at the mysterious presentation. The 
mystic finds the difficulty in translating his experience with 
adequate expressions, and so chooses a variety of images to 
represent by analogy the vision which is too great for his 
words. 


Nammalvar describes vividly how the Lord entered into 
him and occupied in him. He did not know that He was enter- 
ing within. He came of His own accord and deceived him, that 
is, He took possession of him who was till then feeling that he 
was independent by himself and brought him under His control 
without his consent and awareness. He entered into the body 
and got united with his self. The Alvár declares that he could 
not leave Him on any account.!? The Lord Who is pre- 
eminent among the sentient and non-sentient under Whom all 
these get their being and sustenance, Who is the Inner Con- 
troller of them, Who has demonstrated His easy accessibility 
in His descent as Krsna, Who allows Himself to be enjoyed by 
the selves and also enjoys them and Who is the consort of 

rl, stood within the Alvar and around Him. The Alvar has 
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here direct experience of the Lord with Šrī.!$! Not merely 
does the Lord present Himself in the finitised form but the 
form is synthesised by the Alvar with the forms with which 
He took the descent of Varaha. acquired the name of KeSava, 
killed the elephant Kuvalayapida, Who is beyond the know- 
ledge of the gods and Who lies on the deep and vast sea.!6? 
The Lord is shown here to have come down to him as on other 
occasions mainly to protect those who are in distress. The 
Álvar was afforded by Him delectable experience of Him, 
allowing the former to visualise His blue-coloured body and 
lotus-like eyes.) He is identified here through His unique 
marks like the possession of auspicious attributes having no 
defect, possession of a divine form, and Garuda as His vehicle 
and being the Spouse of Sri.!6^ The Lord who has His con- 
sorts Sri, Bhüdevi and Nippinnai and who laid Himself on 
the banyan leaf after devouring all the worlds, occupied his 
waist'6 and heart.!66 He, who is the body and self of all, far 
away for some and too near for others, lying beyond the com- 
prehension of even the learned and enlightened and pure and 
from whom arise doubts and erroneous cognitions, occupied 
the shoulders of the ÁAlvár.!?? The Lord is the source of 
recollection, knowledge and their removal or disappearance, !58 
which means that He is virtually the controller of not only the 
beings, but also every aspect of their life. It is significant 
here that the Alvar refers to shoulders as having been occupied 
by Him, perhaps drawing a reference to the knowledge which 
the Lord gave to the child Dhruva by touching his shoulder 
with His conch.'69 This may also. mean that the Lord occupied 
the shsoulder of the Ajvar and He would ride on the shoulders 
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of Garuda.!70 Then He, who wears the garland of tuļaci, who 
is peerless and possesses a dazzling form, took His seat in the 
tongue of the Alvar which suggests that He became the 
subject for the Āļvār's expressions.!7! The eyes of the saint 
were then occupied by Him, remaining there with His divine 
appurtenances in His four arms. He is the controller of both 
sound and sense of all arts or subjects of study. He 
dispelled the defects such as imperfect knowledge of the 
Alvar. All the five sense organs were then filled by Him. The 
forehead of the saint was then occupied by Him.!?? Finally, 
He took His position on the head of the Ālvār which is 
unxiously awaited and yearned for by the devout worshippers 
of the Lord.!?$ This decad has supreme significance in as 
much as the Alvar gets the mystic vision of the Lord's com- 
munion with Him and graded occupation of his body limb by 
limb. The Alvar gives an elaborate description of the auspi- 
cious form of the Lord with all His divine appurtenances, as 
lle has become one with himself.!7 The experience which 
the Alvar had of God's presence in him emboldens him to 
state that He would not leave him at any time.!?$ He is 
delectable like nectar at all moments, days, months, years 
and aeons and His eyes, feet and hands are like the lotuses 
blossomed just at the moment they are seen.!77 Rather it 
must be said that the red corals do not bear comparison to 
llis lips, lotuses fall down in point of standard of beauty 
when compared to His eyes, feet and hands and charming 
necklaces do not match His tresses, thus proving that these 
are only apologetic standards of comparison while describing 
tlim.!7% The Lord alone is the source, sustenance and satis- 
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faction of life (dharaka, pēsaka and bhogya) - “ Unnum coru 
parukum nir tinnum verrilaiyum ellam Kannan” ‘79 The sooner 
he hears the name ‘ Narayana ' the quicker are his eyes welled 
up in tears.28 “At the very utterance of the name of the 
Lord” says Tirumaikaiyālvār, “tears well up in my eyes. Tam 
very much moved. I will not befriend anyone else than 
the Lord 7.18! 


The Lord came to Nammalvar of His own accord and 
filled his heart fully,!8? This mystic union aroused in the 
saint a sense of relatedness to God with the result that he 
feels very much for the Lord being alone as it were. The 
Lord does not have any servant for service. He has to bear 
the conch and discus Himself, as also the sword and the bow. 
There is no follower for Him. No one is offering worship to 
Him with hands losing himself to the beauty of His feet and 
shoulders.!5$3 He entered into the Alvar in the form of having 
devoured the worlds and remained there as a lamp of know- 
ledge. He remained there without looking to any of the 
sides.'®4 The Alvar had the direct experience of Krsna and 
then composed the particular verses in praise of Him.!*5 
When the Alvar bowed the Lord at His feet as He lifted the 
foot to measure the higher regions, His eyes looked like a 
charming lotus-tank with the slightly slanting stalk.!96 His 
eyes which were set on him, did not leave him.'87 


The intensity of the direct experience fills the Alvars 
with remorse. They feel for not having had the vision earlier 
at times when they simply wasted their time. The Lord is 
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lying on His serpent couch, The waves of the sea gently touch 
and pat His feet as if to make Him sleep. Poykaiyalvar saw 
Him sleep with red eyes and feels that much time had clapsed 
not in beholding Him.'88 The Lord who ripped open the chest 
of the demon Hiranya with the sharp claws, who rides on Garu- 
da, measured the worlds, with His shoulders pervading all the 
directions and His crown measuring the upper regions. The 
saint did not have then the occasion to have this vision.'5? 
The Lord left His place in the ocean and came over to Matura 
in order to remove the chains with which Kamsa had bound 
His parents Vasudéva and Dévaki. He measured the earth 
and made it His own denying its ownership to the demons. 
The gods then offered flowers to His feet and worshipped 
them. The Alvar feels that he did not have an occasion to 
serve Him then.!9? Sri Rama went after the deer which was 
no other than Marica in disguise and killed it. Nammālvār 
gets the direct presentation of the Lord having the beautiful 
discus in his hand. He did not have then the feeling that the 
Lord did this and stood before him. He did not extol Him 
then. He wasted all the time befere he got this vision due to 
lack of wisdom.!*! 


When desolation overcomes the Alvar at the sight of 
the world, especially after his mystic experience of the Lord, 
he often has the feeling that he bears on his shoulders the 
crushing weight of the faults and the waywardness of the 
world and sings hymns of self condemnation. Sometimes the 
picture painted in the very darkest colour is of himself as the 
very embodiment of all that is immoral. The saint says : "The 
wretched journey of life in which enemies rejoice and friends 
ure filled with sorrow to see us suffer untold miseries!'?? How 
wretched is life in the world in which sudden death, suffer- 
ings, and the grief of agnates and cognates over the dead 
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body are the order of the day!!?? How wretched is life in 
which elation and arrogance, and the happy company of those 
near and dear and one's mate are made to leave by the sudden 
stroke of death!!?* As wealth accumulates, men decay and the 
tamasie quality predominates!95, Birth, disease and death are 
so common that one wonders whether there could be a hell 
worse than this world,?5 Ensnared through fear in the tor- 
ture of the worldly existence, men have their maw for their 
gospel".!97 


As against tapas and control of the five senses and their 
sublimation, which all form the way to attain His feet, 
Nammalvar speaks in one full hymn of his own slavery to 
the senses and of his being caught within the net spread over 
by the five 'lords '.?3 The revulsion of this kind can be 
seen here and there in many of his hymns. Tirumankaiya]var 
is more eloquent in his reference to this kind of 
revulsion.'?? The classical portrayal of this Alvar of the 
tyranny of karma and the tragedy of human sorrows by the 
analogies of the strom-tossed sbip,?9? the dilemma of the ant 
caught between the two burning ends of the faggot,??! the 
pack of jackals on an island enveloped by the rising floods202 
and the men dwelling with cobras in the house??? is unsur- 
passed in religious literature. 


In other placcs, Nammalvar, and for that matter other 
Alvürs too, exaggerates his faults: “I have not folded my 
straying senses in, nor have gathered flowers in due time 
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everyday for worship. My hard and wicked heart overflowing 
with desire leads sinful me to grope for the Lord's help”7%4 
He continues in the same strain: “I did not observe any 
penance; I do not have any subtle knowledge. Even then, as 
a man without resources, I cannot bear to part from Thee.205 
I belong neither with the Eternals nor with the worldlings. I 
am neither here nor there in my pursuit of Thee" .206 


To Nammalvar, life appears to be hollow with nothing 
worthy to attract him. The pathetic nature of life which he 
comes to take note of when his ecstatic joy came to an abrupt 
end with the Lord going out of his vision presents a contrast 
to the enjoyable state in which he was then placed. In spite 
of his having had several births one after another, the Alvar 
remarks that he had got some encouragement in the present 
life itself by having the enjoyment of delight. The Lord who 
rides on Garuda destroys the hosts of demons to protect those 
who suffer. Being thus a father to him also, He shall not have 
him removed from Him, as it would lead to becoming aware 
of the hell-like life of the world.?? “My sins are so power- 
ful, though I am a small one. ] place my palms on my head 
and request You to come to me to remove my distress.*95 When 
shall I, to whom You had given an enjoyable experience of 
unlimited bliss, have the occasion to see You with my eyes? 
lam calling You day and night for help.? Ido not know 
how many sins I had committed which could not be brought 
to an end. I fervently appeal to You with tears.?" Jama 
shameless fellow while calling Him for help. Even Brahma 
and others are not able to see You.?!! It is too much for me, 
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the fickle-minded, to have a vision of You.?!? I know well 
that You are pervading every-where including myself, within 
the soul and the body. Yet FL am stretching forth my tongue 
within myself to taste Your presence by casting my looks in 
all directions to behold You. This is a clear proof of my 
ignorance”? The Alvar is conscious of having had the direct 
experience of joy with Him within himself and also of having 
his nescience removed,?!4 but appeals for His immediate pre- 
sence before him so that he could worship His feet using his 
arms fully for offering flowers there, sing His praise and dance 
with delight.?!* Atl these painful feelings arise because he 
could not get the vision of the Lord any where. He could 
desist from these attempts, but he had already a vision of Him 
who is made known by the light of the Vedas. Even though 
he has been pleading to the Lord, He had not shown any sym- 
pathetic consideration for him. The Alvar asks the mind 
whether He is now occupying a place which He had specially 
chosen as to be beyond the reach for His mercy.?!$ 


The feeling of separation is depicted with the touch of 
uniqueness and originality. The mind had gone after Him. 
The body is, however, placed far away from Him, much as 
it had committed sins.?!? This is indirectly expressing the 
Alvar’s anxiety and longing to be in direct physical commu- 
nion with the Lord. All the same, his mind could not leave 
His vicinity nor wil! his tongue do nothing but praising Him. 
His body feels the thrill.?!$? The Alvar offers then a different 
kind of appea! to the Lord. "People who are placed in a 
superior position are found to help the people in the lower 
stratum of society who suffer and appeal to them for relief 
and they do this sometimes even by undergoing personal suf- 
fering. When I make this appeal to You, You are not to 
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suffer in any way. Please accept my appeal and show Your- 
self to my vision” .2!9 


Nammá]var pleads passionately to the Lord and asks 
whether he would get at least to the sacred shrine at Tiru- 
navay which would remove the obstacles that lie in the path 
of God-realization.?? He is keen on serving the Lord??! and 
enjoy His bliss.?2? He requests the Lord to appear before 
him at least fora day with the discus and the conch.223 
Reminded by the act of measuring the world, he asks the 
Lord to show him His beautiful gait.2? In spite of having 
been for a very long period related to the Lord and Sri, he 
is now separated from Him.?25 He requests the Lord to pre- 
sent Himself before him at least for a day with the sight of 
being served by Brahma, Siva, Indra and other gods.226 The 
Lord in His five forms hides Himself from him.??? The Alvar 
does not know how long he would be required to wander 
about in order to have Him in his vision as Tirivikrama.228 As 
an Inner Soul of all, He is requested to show His compassion 
to his ignorant self.229 He does not know why the Lord should 
make him suffer more and more by subjecting him to sensual 
attraction upsetting his mental equipoise.??? Even the never- 
ending, ever-unchanging and unlimited joy of kaivalya does 
not bear any comparison to the act of service at His feet, 
even if it should last fora short duration.23! 
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In a mood of abject dejection, the Alvar speaks of not 
having done any good act, not having refrained from 
doing sinful deeds and was far away from the Lord owing 
to his indulgence in matters of little significance. The 
Lord is, however, capable of creating wonders and so is 
requested to take him to His feet.2?? The behaviour of the 
world is really wonderful. Some people get their daily bread 
by terrorising others and forcing them by torture to commit 
sinful decds. The Alvar cannot live in such a world any 
longer and therefore requests the Lord to take him whom He 
had already admitted as His servant.?33 Again, the five senses 
are so powerful that they afflict even the Eternals if they were 
to come down to this mortal world and stay for sometime. 
One can easily imagine how powerfully they would subjugate 
an ordinary being. The Alvar tells the Lord that if He were 
to let him down, then his position at the hands of these senses 
would be very pitiable. He requcsts the Lord to come and 
give him a word of encouragement.234 The Lord has control 
over the Āļvār and the seven worlds. He is Himself the 
deities whom He had ordained to carry out His injunctions. 
He is everything in the world, remaining on occasions in a 
subtle form as causes and not visible to the senses. How can 
then the Alvar get at Him ?235 


It should be taken for granted that Nammalvar sings in 
this strain only in moments of despair when he feels for the 
world or when he thinks that he is away from God or godly 
life. This represents only the value he sets on ethical codes. 
As the saint has undergone the purgation, he is the purest soul, 
the very embodiment of morality. The Alvar himself gives 
expression to his conviction: "The Lord dispelled my two 
karmas and He has taken me to His fold ”;236 “I have worn 
His feet on my head ”.237 He continues: “The Lord who 
cannot be apprehended by the Vedas or by those who are 
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well-versed in them has been depended upon by me as the 
medicine to cure all ills”.238 “Į shall tirelessly utter the 
name of, embrace and bow my head to, the Lotus Feet which 
measured the three world ”.239  **Iextolled the golden feet of 
my Lord sought and worshipped by the Eternals with my com- 
positions ".249 “When Thou hast been the theme of my 
hymns” says the Alvar in another context, ‘‘I would never 
uddress to another those sweet words that emanate from my 
tongue 4°24! Can we not take our Alvar to be one who 
always sings exclusively the Lord - in the language of Saivite 
saint Cuntaramūrtti, a ' Paramanaiyē pāķuvār * ? 


When the devotee cries out for having God's presence, 
God certainly listens to His appeal and presents Himself 
before him. The Alvar was struggling hard to live without 
God and was about to get drowned like a boat in the sea of 
worldly existence; the Lord came and joined him with a divine 
form bearing the conch and the discus. The Āļvār remarks 
that the Lord felt compassionate towards him crying ‘ah, ah’ 
thereby revealing that He could not any longer bear the 
torments of His devotee, the Alvar.242 The Lord stood in 
his heart casting a favourable look at him.2? He got united 
with the saint destroying completely the power of the senses 
and stood always looking at him.244 The Alvar could not 
visualize anything except Him with red lips, the white teeth and 
shining ear-ornaments. The lustre of each of Hislimbs vies with 
that of the other. He is remaining in the mind of the Alvar 
displaying a smile in His red lips.245 The Lord will show His 
sympathy to those whom He likes to receive it without 
expecting anything from them. He stays on in the mind of a 
small person like the Alvar.246 
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Tirumankaiyalvar uttered the names of God who is the 
Self of all and stays in the shrine at Sri Rangam. Though 
these holy names were uttered by the impure and filthy-bodied 
being with the sullied mouth, the blue-coloured Lord appeared 
within his eyes offering shelter for him 247 The effect of the 
sight of the Lord at Sri Rangam dispelled all the sins which 
are irremediable and which give rise to diseases. 248 


Nammālvār had a rich and enjoyable experience, at the 
shrine Tiruvinnakar, with the Lord whose prospereous states 
include all the mutually contradictory factors known to man 
such as poverty and riches, hell and heaven, hatred and 
enmity, poison and nectar, pleasure and pain, confusion and 
clarity, punishment and favour, heat and shade, town and 
country, knowledge and nescience, light and darkness, earth 
and sky, merit and sin, union and separation, memory and 
forgetfulness, existence and noneexistence, crookedness and 
straightforwardness, black and white, truth and falsehood, 
youthfulness and old age, rejuvenation and decreptitude, 
the three worlds and the Paramapada, likes and dislikes, 
prosperity and adversity, fame and infamy.?*? He has a body 
which is not the product of the matter and also a body in the 
form of the dirty world. He is concealed and explicit.25% He 
is the refuge for the gods and the lord of Death for the 
demons. He keeps the world well protected under the shade 
of His feet and does not protect those who depend on 
others.25! He is the shade and sunshine, microcosmic and 
macrocosmic, short and long, and moveable and immoveable.252 


From the point of view of ordinary knowledge the 
insoluble philosophical problems relating to the Absolute lead 
to series of contradictions as these mentioned by Nammāļvār, 
These contradictions proclaim with a loud note that He can- 
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not be understood by man - ^ arivu ariya pirān" 25?) He is 
the End, the Beginning and the Beginning of the Beginning 254 
He is the ancient Lord without end.?55 He is the Principal 
behind root and sced.?55 He is the true cause in its entirety 
and the overlord of cverything, the sole Original and the 
Primal seed of all things: — "muvat tantmutal”,257 “tani 
vittu 7238, * mulu mutal"?5? etc. All these do not satisfy the 
dialectical arguments. Again, contradictions like these show 
that the Absolute presents a philosophical problem, as the 
Upanisads?®© do, which baffles the metaphysicians. These 
features present themselves to the mystic Alvar as part of the 
vibhūti of Narayana and so does not require any proof to 
reconcile them. They are irreconcilable and remain as such 
for the immature mind whose vision is limited to the compre- 
hension only of the parts or those features and not as related 
or integrated into one composite whole. 


Ecstasy, which falls to the lot of the fortunate few, 
lies indescribable, for want of adequate expressions, but the 
person who had the experience of it cannot but give expres- 
sion to it. He could use only such words and expressions 
with which he is familiar to describe his experience, but these 
are poor and inadequate aids. The Lord is described and 
addressed with those expressions. He is delectable and so is 
insatiable nectar which by its superworldly nature could be 
the nearest equivalent to describe Him He is enjoyable and 
so is the perfect note played on the vina. It is these objects 
that serve as fit for presenting a likeness to Him under His 
various aspects. Thus metaphors and similies play a domi- 
nant role in such descriptions. Attractiveness of the Lord's 
appearance is an important aspect in the depiction of the 
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Lord. From this point of view the Lord is the most beautiful 
blue-diomond (or elil nilamani),75! and the purest (amalan)262 
and the faultless (ninmalan).263 Periyāļvār calls Him ‘Alakan’264 
and ‘Manavilan’.265 Nammāļvār refers to Him as ‘Alakar’266 
and he revels in the ocean-hued or cloud-hued colour of the 
Lord and in many places be calls Him ‘the Dark gem’ 
(karumanikkam) 25? He addresses Him as 'parafncoti 268 (or 
the supreme shining self); to him He is Bhuvana Sundara 
without any shade of ugliness. Aesthetics as art criticism 
applies the criteria of immanence and transcendence, and 
elevates the science and art of aesthetics into a philosophy as 
the critique of the creative impulse Itis the intuitive expres- 
sion of infinite beauty through the medium of the finite, and it 
portrays the beauties of nature and the embodied self as partial 
revelations of the obsolute beauty of God. | Nammalvar 
expresses the beauty of the Lord: My Lord! Has the efful- 
gence of Thy face turned in itself into the effulgence of Thy 
crown ? Has the splendour of Thy feet become the splendour 
of Thy foot-rest ? Has the brightness of Thy waist spread itself 
into Thy ornaments and garments ?*’269 


The most intimate experience of the Lord's bliss is 
often spoken ot as ‘amutu’ (the nectar).?/? The commenta- 
tors of Nalayiram bring out the greatness of this conception 
of tārāvamutu” which is according to them unique in their 
mystic language.?7! Says the Alvar “He and 1 became one 
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with me (Him?) as honey, milk, ghee, sugar-cane juice and 
nectar, all being mixed" .27? The idea conveyed is that, whilst 
sense enjoyment is exciting and exhausting, the joy of Divine 
contact expresses the inexpressible joy which is satisfaction 
without satiation, Almost all the Alvars refer to the Lord by 
this term. The hymn on the deity at Kumbakónam beginning 
with "ārāamutē' is unique in its experience. Our Alvar refers 
to the Lord as ‘amutu’ with so many prefixes and suffixes with 
that word: "katal-pāta amute"??? - ‘the nectar which has no 
connection with the salt sea’; "ērā amutam’’274 — ‘insatiable 
nector’; *vetattu amutam’’275 - ‘the nectar of the Vedas’; "nalam- 
katal amutam’’276 — ‘the nector of the milky ocean’; "inna- 
mu”? sweet nectar’; "eņņam puguntu titikkum amutée"278 — 
‘the nectar which enters the mind and is sweet there’ etc. The 
Lord is the sweetest experience to the devotee and for want 
of apt words the Alvar speaks of Him as "tē" (honey), pal 
(milk), ney (ghee), kannal (sugar-cane juice)".27? Again he 
tefers to Him as "karumpin in caru, (the sweet juice of the 
wugar-cane), katti (sugar-candy)"2% and *'kani” (fruit).?8! 
To Periyalvar the Lord is *nalvétak-katalamutw (the nectar 
ol the seas of the four Vedas)?82, These several metaphorical 
experessions used by our saint are all too sweet by them- 
selves. 


Tirumankaiyalvar could not contain himself while 
having the direct vision of the Lord at Tirukkannamankai. 
[he Lord is like a bull which is uncontrollable. He is a man 
in being independent of others and is a woman by His depend- 
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ence or sub-servience to His devotees. He is a necklace of 
pearls and a heap of pearls. Heis abud and full-blown flower. 
He is a sugar-cane of sweet taste having been grown watered 
by nectar. He is the sweet Fruit,28? the sugar-candy and the 
juice of the sugar-cane.284 Heis treasure, gold and gem.288 
He is air and water.?3$ He is music, musical melody, lustrous 
light, and mountain.28? He is pearl and Justrous green 
emerald.248 


To Nammāļvār He is the fresh-drawn milk, ghee and 
sweet taste of ghee, nectar, taste of nectar, and the joy of 
having tasted it.28° He is nectar and honey.29° He is a pillar 
of corals, because of the support He affords to people to 
rely on and because it cannot be taken to parts. Hc is the 
sweet sugar-cane grown in the hearts of the devotees. He is 
a golden hill, perhaps because a hill rises above many mounds 
all round and its golden nature shows its charming hue, stiff- 
ness and high value. The Lord is the highest and unchang- 
ingly charming unlike the host of gods. He is the divine wish- 
yielding tree (karpakam), thus a boon to the devotees.?9! He 
is the young elephant in the groves of Tiruvinta]ür.2? The 
happiness of the Alvar is greater when he says that the Lord 
is the sweet nectar to his soul and transcendent light inter- 
mixed with his life. He is the sweet fruit experienced by the 
seers and rsís.? “One cannot adequately describe", says 
Periyalvar, "the greatness of those who, at the point of death, 
chant the several names of the Lord, instead of calling upon 
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one's kith and kin.“294 Again the Alvar says that he had filled 
his body with the bliss of the Lord as if a vessel is being filled 
with the nectar by churning the sea.295 "Asa return for the 
great, good help", says Nammāļvār, ‘‘of communion in my 
soul, I have given up to Thee my soul itself'.2?6 The Lord 
has incorporated Himself with the Alvar, life into life, by 
fascinating his heart and entering it through His generosity 
and made it tender.?? "The Lord has merged into me" says 
the saint, “having absorbed into Himself my life and heart, 
filling these with Himself, without the knowledge even of His 
consort and associates’ .298 


Nammalvar describes Bhagavan as the very embodiment 
of moral grandeur. The Lord not only loves morality in His 
followers but He Himself is pure, holy and moral. He helps 
His followers, the devotees, to become moral and pure. He 
is the Truth-* Meyyan ".?9 He is: the Pure - “ puniran '*;300 
the Holy - " rirttan 9?! In other places He is described as 
"niygy ",39 tūmoļiyāy,35 “ tūyan 304 all giving the same 
tonse that Bhagavan is the pure One. The Lord is the Holy 
of holies destroying sin - " pavitran?',95 “ pavandcan ;95$ He 
is the very form of Virtue - '* punsiyan^'.9" in Tiruma- 
liruncolai hymn He is described as * Aļakar "7.599 His incom- 


14. Periyal. Tm. 4.5: 1. 
495. ibid. 5.4: 4. 

36. T.V M. 2.3: 4. 

7. ibid. 9.6: 3. 

298. ibid. 10.7: 1. 

39. T.V.M.9.10:7 cf. A.P. 7. 
300, Peri. Tm. 7.1:4. 

WI. T.V.M.2.8:6; 7.2:7. 
42, Peri, Tm. 7.1:9. 

Wi, Peri Tm. 6.2:9. 

WM, T.V.M. 1.9: 6. 

M. ibid. 2.3:7, 9. 

wá ibid. 3.6:2. 

107. Pert. Tm. 6.1:8. 

lut. T, V.M.210:2. 
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parable beautiful form is brought out in another hymn.?09 
The Beautiful Absolute, Bhuvana Sundara, can only be the 
Purest. The aesthetic philosophy of the Alvars transforms 
the Brahman of metaphysics and the Isvara of Ethics into the 
Bhuvana Sundara of Bhagavata. The absolute of metaphysics 
becomes the beautiful God of aesthetic religion. He is " nanru 
elil nārāņan ".519 Sometimes the Lord is described metaphori- 
cally as “Tuya amuru "?!! -*the pure nectar’ and as "Oy 
cutar kargai '?'2 — ‘the Resplendent Bundle of Rays’. 


The idea described above is also expressed in a negative 
way. He is "amalan">'3- the taintless One’, "ninamalan"?'4 - 
the ‘faultless One. Negative metaphors are also employed to 
describe Him. The Lord is "üsamil celvam"?'5 — ‘the wealth 
devoid of any deficiency; "antamil pukalay!?!6 - the One 
with endless glory’; "ēttu arum kirttiyinay"?! — ‘the One with 
praiseless glory’; “tum ctuppum il ican"?'5 — the Lord without 
equal or superior’; "'torram ketu avai illavan*?!? - ‘the One who 
is neither created nor destroyed; "kefu il viluppukal kēca- 
van"329 _ *Kēcava with imperishable, great glory’; “ellai il 
Jfdnattan??! -'tbe One with endless knowledge’; “tannai 
oppür il appag"??? — the One without any equal to Him; 
"kotu il pukalk kannan"??? -‘Krsna wiih faultless [glory'; 


309. ibid. 3.1. 

310. ibid. 1.3:7. 
311. ibid. 1.7:3. 
312. ibid. 1.7:4. 
313. ibid. 3.4: 4; cf. A.P.1. 
314. A.P. 1. 

315. T.V.M.3.4:7. 
316. ibid. 5.7: 7 
317. ibid. 7.6: 3. 
318. ibid. 1.6:3, 
319. ibid. 3.6: 6. 
320. ibid. 3.10: 11 
321. ibid. 3.10: 8. 
322. ibid. 6.3: 9. 
323. ibid. 8.2: 11. 
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"ulappu ilan”324 — ‘the One with endless auspicious qualities; 
and ''pirappili"*135 ‘the One without birth’. He is also refer- 
red to as *pirappu il palpiravip perumān”725 — ‘the One without 
birth, but taking countless births'. This means that He is 
beyond birth which is not conditioned by karma, but his 
births are self-determined and self-evolved. 


The Lord is full of those rare and auspicious attributes 
and there is no comparison to Him in this respect. He is there- 
fore called *'viripukalan"3?? - ‘the One with extensive and vast 
glory’. He is without birth which is the basis for all defects. 
He is "uttaman???9 — ‘the Supreme Being’ who is possessed of 
all moral attributes. Because of His infinite attributes, He 
has a thousand names - "perum or àáyiram pira pala utalya 
emperuman’’329 - ‘the One with a thousand names along with 
many others, being our Lord’; "nāmartkaļ āyiram utalya nam- 
perumdán'330- ‘our Lord possessed ofa thousand names’. Among 
these qualities knowledge, strength, lordship, valour, energy 
and splendour - these six are associated with His nature as 
the Supreme Being, the other qualities like goodness, sponta- 
neous love etc, making Him easily accessible to us. These 
qualities have an eternal appeal to the humanity. So 
Brahmanubhava differs with different seekers of salvation and 
this brings out the uniqueness of each experience and its uni- 
versality. The seeker after salvation meditates on some single 
quality of the Lord according to his or her inclination and even 
the eternal seers, it is said, enjoy only one aspect of the 
divine nature. Even though the methods and the starting points 
may vary with the psychological variations of the individual, 
the goal is the same, namely, the intuition of Bhagavan, 
which is of the nature of supreme unsurpassable Bliss. 


V4. ibid. 5.8: 4. 
3253. ibid. 3.5: 6. 
326. ibid. 2.9: 5. 
M7. ibid. 4.8: 8. 
Ws T.P.3. 

329. T.V.M. 1.3: 4. 
VW. Ibid. 5.9: 11. 
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Has not Nammāļvār said that "He is all knowledge and 
bliss 2°33! 


The intensity of God-love of Nammāļvār or rather his 
God-infatuation can be seen in all his four compositions. His 
is not mere emotion, divorced from intellect. It isan emotion 
born out of jñāna. That is why it is called 'matri-nalam"?? 
in the phraseology of the Alvar. Mere jadna leads to dissec- 
tion and vivisection of God and God-concepts, and can be of 
little or no help to the pursuers after it. Similarly mere faith 
and fervour border on sensuousness and sentimentalism, and 
areapttodrown theseeker into viceand sin and borne out by 
many an instance in daily life. A happy blend of jsana and 
bhaktiis what is most beneficent to the human soul dissatisfied 
with worldly pursuits. J#dna must ripen into bhakti, "Jrnianam 
kaninta nalam’'333 as Amutanar terms it. Knowledge divides, 
but love unites. Nammāļvār has exemplifizd by his life and 
works the glory that a man can achieve by a happy blend of 
knowledge and love. Love towards God fulfils itself in the 
case of the Alvar in love towards the entire creation which is 
organically one with God, all beings and things being but 
His body (Sarira-sariri bhava). And that is why Nammāļvār 
is sought after by man as much as God Himself, Who, after a 
long long search, found a person who could say ‘Allis Vasu- 
deva” - “Ellam Kannan” 334 


331. ibid. 1.1: 2. 

332. ibid. 1.1: !. 

333. R.N. 66. 

334. T:V.M. 6,7: 1; ^f. Bh.G. 7: 19. 


CHAPTER IXX 
NATURE MYSTICISM 


Every experience is a matter of subject-object rclation- 
ship in which the subject is usuallv generalized as the spirit 
or soul while the object is spoken of as Nature or Universe or 
more generaly as Prakrti. The basis of soul and Nature is God 
or the absolute which is described under various names such 
as Brahman, Narayana, Siva and so on in the various systems 
of philosophy. Mysticism is the way in which man experiences 
union with God and attains immortal bliss. It is a philosophy 
of religion as it is both a view and way of life. It describes 
the spiritual quest of man for God and justifies this spiritual 
experience by a philosophy or theoretical explanation. It is 
a personal spiritual approach to God as the God of love. In 
spite of differences due to environment, endowment, organi- 
sation and other factors the mystics of all lands experience 
God in and through Nature. They postulate what they call 
the self-evident truth that mystic experience is knowable. 
They maintain that the gulf between the sensible and the 
super-sensible can be bridged. To them what is here is 
‘yonder’ and what is ‘yonder’ is here, The two are alike and 
the like can know the like. God is a Supreme Reality that is 
realisable according to them. 


Though the philosophy of nature or prakril is not so 
important as that of the spirit or ātman it furnishes a correce 
tive to the subjective tendencies of mysticism as a personal 
intuitive experience. It is a matter of common knowledge that 
science studies in a disinterested way a particular province of 
reality and has a piecemeal view thereof. But philosophy 
reflects on nature as a connected whole; and , as the cosmo- 
logy of religion, it enquires into the nature of God as the 
ground of all beings. Nature is the world of space-time-cause 
and it is governed by the law of uniformity and unity. God 
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is in nature, but is not nature. Nature is external to the 
finite self, but not to God. Nature and the self are eternal 
but neither is derived from the other nor created by it. 
Though they are eternally distinct, they are not external to 
God who is their ground and mystic goal. 


Creation is the self-limitation of God in the interests 
of soul-making. Nature is the theatre of the Divine ila of 
Love and the Lord wears the garment of nature and plays 
with the finite self till the two are united. The Rowery gar- 
ment of the world as revealed in the shining sun and the 
moon, the fragrance of the lotus and lily and the sweet song 
of the cuckoo and the koel is for some mystics a medium cf 
ineffable perception, a source of exalted joy, the veritable 
clothing of God. It serves as a fine medium for the self to 
reach out to the Absolute. The mysterious vitality of trees, 
the silent magic of the forest, the strange and steady cycle of 
its life, possess in a peculiar degree this power of unleashing 
the human soul. Unsullied by the corroding touch of conse 
ciousness, that life can make a contact with the "great life 
of the All”, and through its mighty rhythms man can receive 
a message concerning the true and timeless world of "all that 
is, and was, and evermore shall be". The poet, the artist and 
the mystic gifted with *the vision and the faculty divine' 
intuit their spiritual kinship with the soul of Nature and are 
lost in blissful communion with its glowing beauty and 
rhythm. 


According to Nammāļvār, God is the subject and the 
object: "He is my Lord, the Lord of Vaikuntha, the Master 
of the Eternals, who as the sole, independent Form consti- 
tuted the Primordial Seed, created by the mere wish Brahmá, 
Siva, Indra and other deities, the great seers, the sentient 
beings, men and animals, and non-sentient beings, and cre- 
ated the great mystic ocean (sea of Ávarana) and isasleep on 
it"; Tirumankaiyalvár's perception of nature itself as God 
is something grand: "Clothed with the garment of the waters 


1. T.V.M.1.5:4. 
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of the ocean, with the wide earth for His feet, with the wide 
expanse of the space for His body, the eight fair directions for 
His shoulders, and the zenith of the macrocosm (asdam) for 
His crown, He stands".? The Lord is gloriously depicted by 
Nammalvàr as a hill of emerald, wearing the ruddy huge 
cloud and bearing on the head the red brilliant-rayed sun. 
The cool-rayed moon is His ornament adorning the neck 
called significantly as 'candrahára'. The multitude of twink- 
ling stars are His lustrous ornaments. The yellow garment, 
crest-gem and the candrahara are thus represented by these 
three presentations of Nature. The Lord is imagined by the 
Alvar to be lying on the arm of the God of the sea, The 
vision of the mystic poets is more or less akin to that of 
Arjuna who beheld the Universal Form of the Lord with the 
aid of the supernatural eye bestowed by Him.* These mystics 
necessarily have recourse to metaphors, allegories and para- 
bles when they begin to express and explain their inexpressi 
ble experience and naturally their language becomes poetic. 
The saints of Naldyiram have had such experiences which 
have found expression in their exquisite poetry. 


God is held to be the inner controller (antaryamin) of 
the selves and of the inanimate world. This form which God 
takes is one of the five finitised forms. Though this is to be 
ndmitted. it is not so easy, as it appears to be, to prove it in 
the case of the inanimate world, He is to be shown to remain 
within the world whose another name is Nature and this 
becomes a possibility by recognising God’s full pervasion of 
Nature. He is not only beyond Nature but is in Nature. The 
soul-essence is rooted or grounded in the super-essence of 
God and is sustained by His love. God is closer to us than 
our own breath and nearer than our hands and feet. God's 
centre is every where and circumference nowhere. He dwells 
in the stone below and the star above andis eternal in the 


2. Peri. Tm. 6.6: 3; cf. M.Tv. 17, and the invocatory verses of 
Narrinai; again cf. MU. Tv. 41. Here the Alvar speaks of God 
having the lightning as his garment. 
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temporal, The Lord says: “Cleave the wood and there I am". 
The immortal Tamil poet Kampan says: ‘Know thou that thc 
Lord is present alive in the smallest unit of length and in the 
hundredth part of an atom; in the great Méru mountain and 
in the pillar standing here, and in the words spoken by thee 
too''.5 Prahláda's intuition of the Paramātman in the pillar® 
and Yasoda's cosmic vision of Krsna’ are classic examples to 
illustrate divine immanance in inanimate as well as human 
nature. William Blake is only echoing the mystic notion of 
Boheme who speaks of our seeing a flower to whom the world 
is but a mirror of the Deity where the soul can hold a converse 
with Him therein and even, according to whom, a flower in the 
wall will reveal God in all His glory like the lilies and the 
starry heavens, Tennyson when he sees a flower experiences 
the same truth. He sees the unity of the universe in the 
flower. 


Similarly, Nature mysticism inspires the devotee who 
experiences aud enjoys the beauty of God objectively in all 
things and at thc end he realizes the mystery of this Absolute 
beauty remaining already enthroned in the heart as the Lord 
of Love. Tagore had a vision of the world bathed in the 
radiance of beauty which, according to him, looks Heaven and 
Earth when the song of the singer was not distinct from Him 
Who was Rasa itself in the drama of love and spiritual wed- 
ding The immortal poet Kampau describes the unfailing 
raius, feeding the perennial river the Ganga made holy and 
sacred in the minds of the people by legends and literature. 
The rains and the floods remind him of the divine legends. 


K.R. Yutta. [raņiva, 124. 

T.V.M.2.8:9. 

Periyāļ. Tm. 2.3: 6. 

"Flower in the crannied wall 

1 pluck you out the crannies 

Hold you here, root and all in my hand 
Little Aower. but if I could understand 
What you are, root and all and all in all, 

I should know what God and man is" 

9, Vide B G. Ray : The Phiiosophy of Tagore. 
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Like God, they take the form of many things, sometimes 
reminding us even of the prostitute. He does not leave us in 
doubt; for he tells us that, like God appearing in many forms 
according to the beliefs of various sects and religions, water 
takes many different forms of channels and reservoirs accord- 
ing to the shape men give it.'? Cosmic consciousness, as 
pointed out by Bucke, is the consciousness of the Cosmos in 
its entirety; but it is not a mere addition or summation of 
a!l things of the world. Cosmos is the eternal expression of 
the dynamic love of the Almighty while creation is the process 
of the Formless God revealing to us in varied forms. The 
one becomes many out of love according to an Upantsadic 
statement. This is to help the soul thrown into space and 
time, as it were, to unvcil itself and intujt its true divine 
nature, to kiss it away unto divinity. Before creation, 
prakrti was in a latent state; but in creation the latent 
becomes the patent and manas, prāņa and the elements gra- 
dually evolve from it. The self is different from prakrti and 
fe eternal, Itis somehow associated with the body made of 
prakrti which is subjected to the ills of mundane life. But 
it can release itself from the perishing body and attain 
immortality by tbe redemptive srace of the Saviour Who is the 
Soulofsouls. The sense of separateness is dissolved when 
the soul feels ensouled by His grace and greeted by His Love. 
Then it realizes that spirituality has its meaning and value in 
Divinity and not in mere Nature Mysticism 


Higher mysticism is the communion between the self of 
the man and the In-dwelling Self, and Nature mysticism is a 
half-way house to it and not the goal or the final stopping 
place. Even the ancient Cankam poetry of the Tamils has in 
general no touch of divinity in it even though Nature comes 


I) K.R. Pala, 619. 
t1 cf. K.R. Cuntara. (invocatory verse). 
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there as the background and stage for the drama of human 
life, 'uri-p-poruP as it is called. The Cankam poetry abounds 
in description of Nature which colours the human life in 
many ways, For example, ihe droning uoise of the sea 
appears like the mourning cry very much to the desperate 
heroine separated from her lover.!? The sca scems to mourn 
in sympathy with her. Sometimes a jarring note is heard; an 
opposition or disregard is felt. The same heroine sometimes 
feels that the sea which goes on with its dance of waves 
remains cruelly unconcerned about her own sufferings.!? 
All these moods are too well known in any poetry to need 
emphasis, Description of Nature, as in any high poetry, 
stands as a symbol to reveal to us the inner meaning of the 
story, the ebb and flow of emotions, as seen by the poet in his 
vision. Nature plays another important role, especially in 
ancient Tamil poetry, as giving room for the [ree play of 
allegory (uļļurai uvamam) and suggestion (iraicci), There 
Nature helps the poets to wield their satirical remarks, biting 
or sweet, with hidden meaning to achieve the concentration 
and economy they aim at. Such descriptions of Nature are 
seen in the hymns of Alvars who achieve their purpose by this 
aspect. 


The universal love of Nammāļvār and other Alvars 
may be better understood by our realization of the wide scope 
of their poetic interest with vision of Beauty every where. 
A list of the fauna and flora of their poetry may help us 
here. One may note in their poetry various kinds of 
bamboos, the sugar-cane, various kinds of paddy and grains, 
the cocoanut, the arecanut, the palmyra and varieties of the 
plantains being often found mentioned. The sandal, the 
mango, the venkai, the konku, the punnai, the salal, various 
kinds of jack tree, the vākai, the nelli (ànlakam), the cura- 
punnal, the kuravam, the acdku, the aloe, and others are referred 
to. Milaku and kari (pepper varieties), turmeric, are their 
favourites. Some of these are food like paddy; others like 


12. K.L.T. 129. 
13. ibid. 123. 
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sandal, akil etc., are famous for their fragrance; still others 
like the jack, the mango, the plantain etc., are noted for their 
fruits; a few others like the véskai, the kuravam etc., for 
their flowers and fewer still like pepper for their spices. 


The Āļvār poets are generally fond of flowers. They 
refer to the blooming koftku, venkai, punnai, kuravu, makil 
fvakulam), kuruntam, ceruntl, mallikai, mauval, and mullai 
(jasmine varieties), mātavi, kurukkatti, cenpakam, pifavam, 
karuvilai, pūvai, iruvātci,pātiri, karumukai, varieties of the sword 
flower (talat and kaitai), mantaram (pārijātam) and kuriñci, 
The beautiful water flowers of all varieties and descriptions 
whose distinctions the later generations have forgotten occupy 
in the Alvars the unique position of beauty - kaļunir. 
cegkalunir, kavi, karunkuvalai, cenkuvalai, karunilam, nilam, 
kumutam, allt (@mpal), kamalam, | aravintam, | pankayam, 
muttakam and tāmarai (lotus varieties). 


The floods of Kaviri, Magni and Ganga rush down 
carrying in their floods manv precious things like fruits, 
fiagrant wood, yak tails, (veņcāmarai) elephant tusks, 
precious gems, pearle, coral and gold, conches and fish and 
thereby enriching the country. Triumankaiyàlvár mentions 
even the clothings of nymphs being carried by the waters of 
the Ganga.!t 


Mention is made of the birds of all varieties by these 
saints, The koel (cuckoo), the peacock, the dove, the parrot, 
the anril. the cempēttu, the pūvai (nakanavayp-pul), and 
even the wild cock, the crow and the eagle are the favourite 
birds of the poet-saints. The water birds like kuruku, 
ndral, kokku and annam have beauty of their own and the 
saints refer to them in many contexts. The dancing of the 
peacock recording to the singing of the bees and the repeti- 
tion of the Vedas and the God's name by the parrots is often 
mentioned. 


14 Peri Tm. 1.4: 4. 
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Among the insects the bec is the highly popular one with 
our saints. Tt is more attractive to them than the birds. Though 
the possession of six legs is the characteristic feature of all 
insects in general, that aspect (arupatam) is reserved for the 
bees by the poets of our country. The keen and loving eye of 
the poet distinguishes a variety of them: vaņķu, curumpu, 
varivagtu, rumpi etc. The poets lose their heart in their hum 
and dance round the honey of the flowers; hence the general 
name ’matukaram to them. 


The monkeys (a variety of them viz., kafuvan, manti, 
kuranku), the loving couple of elephants, the dark buffalo, 
the varieties of deer (pulvdy, kalal, marai, man) the yak, 
the boar varieties (keļal, enam), the tiger, the lion, the 
macugam (perhaps python), the wild dog, the must elephant, 
and the jackal, engage the attention of those poets and they 
occupy a happy place in their hymns The mention of the 
dli by these poets is perhaps in the sense of a lion; for, 
otherwise, it is a mythological animal. Such descriptions as 
a female monkey requesting the male monkey sitting on a 
high peak in the Tirupati hills to pluck out the full moon 
from the sky and give it to her, and a male elephant offering 
prayer to the Lord add beauty to their verses.!5 


The poet-saints enjoy the glimpses of divine beauty in 
the moving, jumping and darting of the fish in the 
rushing floods and in the sleeping ponds. Valai, kayal, varāl, 
kentai, cél, aval, vel iravu and malafiku (serpent fish) are the 
favourite fish varieties mentioned in the hymns. The crab 
varieties (nāņļu, nalli, alavan), and the tortoise have all 
attracted the attention of the Alvars along with the sacred 
conches ippi, casku and vālampuri. 


But in the mysticism of the Alvars and Nāyanmārs and 
other later Tamil poets like Kampan therc is no boundary line 
between nature, human nature and God since they have a 
strong faith in the immanence of God in all things as well as 
in man and also His transcendence. Nature sets the stage for 


15. Mi Tv. 33, 70. 
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Man; he can rise from animal nature in the suitable environ- 
ment, To the Indian mystic the universe appears animated 
by the vital impulses of God, To him the universe of acit and 
cii has its unity only in Brahman. It is the creative expression 
of the divine sports of love. The beauties of nature and the 
fair forms of human and celestial beings are but partial reve- 
lations of the unsurpassed beauty of God. The whole Cosmos 
appear in His Ripa which Visistadvaitins call sartra of God. 
The universe as form of God was revealed to Arjuna.!'6 The 
universe appears as the divine Light to Poykaiyalvar who 
gays: 


""Vaiyam taka]iya varkatalé neyyāka 
Veyya katiron vilakkaka"!? 


- "The world is the bowl; the sea is the ghee; the fierce-rayed 
sun is the luminous wick’. 


It cannot be said that the objective world does exhaust 
Nature. Nature appearing as the objective world not only 
includes all that are seen external to us, but includes our 
body as well. Even this becomes sanctified as the temple of 
the Lord, People moving with their bodies on this earth also 
form part of this world and Nature. They are the walking 
temples, ‘xafamagum koyllkal’ as Tirumüliar calls them. 
“The heart-beat in the mystic is in tune with the heart-beat 
vf the world owing to spiritual community and thc immanence 
of God in each person. Like the germ-cel] in tbe body, the 
soul is the epitome of the universe as an inter-related living 
whole''!3 Tt is the microcosm of the Cosmos macrocosm. As 
i! the macrocosm (aņdam), so in the microcosm (piņdam) the 
Universal Sou] is reflected in the mirror of our individual 
soul. Nay, He is the ‘antaryamin’ the inner Soul; and as 
such, He is the Reality of reality, the life of Life; the great 


{6 — Bh. G. 11. The Tamil Kantapuranam gives a description of a siml- 
lar form of Murukan appearing in the Visvarupa before the afura 
Cürapanman. 

U M.Tv. 1. 

IA Mystics and Mysticism, p. 57. 
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Light as the Upanigads put it from which the lesser lights 
get their illumination. The light of macrocosm is found, as 
it were, in that of microcosm. Devotion (anpu) is the lamp- 
bowl, aspiration (a@rvam or prēma) or hankering after the 
Lord is the ghee (oil), the blissful heart is the wick and know- 
ledge (jfiina) is the bright flame: this is the mystic vision of 
Pūtattāļvār in which the Lord appears as the Inner Light. 


*Anpé takliya ārvamē neyyaka 
Inpuruku cintai itutiriyá - nanpuruki 
Nanac cutarvilak kérrinén naranarku 
Nānat tamil purinta nan’’.2° 


These two lights, the outer and the inner, reveal the hidden 
Lord who is the soul in all things. So it appears that every 
soul is the temple of the Lord demanding its worship and 
service. 


Nammāļvār's mind is so filled with the experience of 
the beauty of God that He is reminded of Him whenever he 
beholds the dark clouds, big hills, the vast sea, pitch darkness 
and the flower called pūvai which are ever with the bees and 
any object dark in appearance.?! The saint's life which is 
thinly attached to the body and thus is ready to fly off from 
there owing to unbearable love for the Lord, becomes firm 
and the body too becomes stout, when he beholds pišvaip-pū, 
kāyām-pū, karuneytal-pū and cenkaļunir-pū which are all 
blue in colour? Itis imagined that the clouds should have 
continuously put forth efforts, and swept over the vast sky, 
for they must have performed some kind of penance some- 
where as otherwise their resemblance to the complexion of 
the Lord cannot be explained. The Alvar who entertained 
a fancy of this kind seems to address the clouds themselves. 
*O clouds! what processes (yoga) did you adopt to become 


19. Mun Up. 2.2: 10; Kath. Up. 5: 15; Sv. Up. 6:14. 
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similar to God in appearance? How did you obtain these 
processes? Could this be the penance you had performed by 
torturing your bodies through wanderings in the vast skies 
bearing the water for preserving the life of beings? Your get- 
ting this result of your penance must be due to the favour of 
God’’.24 The beautiful warer-laden cloud with a streak of 
lightning brings to the mind of Pēyāļvār the presence of the 
Lord with Sri. The cloud does its work of giving protection 
from the sun's heat and rain by wandering through the sky 
thus bearing a likeness to the Lord who moves quickly from 
place to place to protect the suffering humanity. It thunders 
during the rainly season and resembles in this respect the Lord 
who blows His conch.?5 


The Alvar is reminded of God's complexion by the sight 
of the blue lilies, The lilies ought to be found in the forests 
but they did not choose to remain there, They entered into 
tanks and stood there motionless which is proof of the 
strength of their legs for performing penance there. Thus 
they acquired the complexion of the Lord.? Thesea, which 
is blue in colour, is said to have acquired this complexion by 
having always close touch with the body of the Lord who lies 
ihere.*? The blue sapphire when it is beheld, reminds us the 
complexion of the Lord. The sky at twilight shows the Lord 
who wears the garland of tulaci.?8 


The Lord’s pervasion in the universe is such that the 
form of any object whatsoever presents to us only His form, 
since that object could uot exist without Him. The form of 
I rahmàa, the constellations, the blazing fire, the mountains, 
the eight directions, sun and moon are all the forms of the 
Lord. His form is presented by the ever moving wind, the 
vast expanse of the space, the hard earth, the blazing fire, 


4. T.V.R. 32. 
15. MU. Tv. 86. 
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the sun and the moon, men and other living beings inclusive 
of immobile non-sentient objects? The Lord, who is of 
the nature of the self-luminous knowledge, pervades the uni- 
verse through the full length, breadth, height and depth and 
is the very life of all Nature and ot all the selves?! 


Nature's exhilarating and exuberant charm is such that 
it more often arouses and inflames the sensuous appetiteof the 
selves. The souls, which have taken up a physical body due 
to the effects of the past deeds become much impassioned by 
the impact of the alluring aspects of Nature under the most 
tempting circumstances.3? Nature which Yamuna describes 
as mdya and Ramanuja as obscuring the nature of God, takes 
a powerful hold on such occasions on men with very rare 
exceptions. To this class of exceptions belong the religious 
minded persons, who, affected by intense delectability, find, 
beneath the sensuousness of such sights, visions of God who 
is the ultimate basis for such fascinating environments. The 
religious back-ground, which is furnished by the recitation of 
the Vedas, the performance of the ritualistic acts and such 
other functions, evokes the emotion of the Alvars with the 
result that they wax eloquent over the attractive features of 
the shrine and the presiding deity there.Mystic experience 
which is the specific feature of the life of devotion of the 
Alvars is better revealed in their ecstatic presentation of the 
temples situated in such surroundings. 


The hymns of N@layiram abound in the descriptions of 
Nature, its mountains, rivers and cities these Alvar saints 
visited. These places are held to be equally holy and divine 
as the temples where the Lord has chosen to be present as 
arca. It is therefore tantamount to saying that the description 
of Nature is one way of describing the Lord Himself. Tiru- 
mankaiyülvar describes the Himalayas as a place full of odori- 


30. T.V.M. 3.6: 5; cf. ibid., 8.1: 6. 7. 
31. ibid. 1.5: 10; cf. MŪ. Tv. 24. 
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ferous groves where the dark clouds rumble and the heavy 
feathered peacocks climbing the steep slopes on their bellies 
dance on the peaks;? where roam the sh&rp-toothed lions 
which have their abode in the caves and which frighten cven 
the huge mountain-like and majestic tuskers;?* where in the 
shade of veņkai trecs on flowery beds the tusker sleeps with 
its consort; and as a great mountain with its slopes on which 
clouds enclose the venkai trees with thick growing pepper 
creepers entwining them, and with the adjoining hills haunted 
by striped, battle-ready tigers.?5 The Alvar refers to Ciūka- 
vélkunram (Ahobilam) where the tigers from their hidirg in 
bamboo bushes watch the tracks of the roaming elephants.?6 
In the Tirupati Hills, according to Pūtatātļvār, a male 
elephant uproots a tender bamboo and thrusts it into a big 
honey-comb and offers it with swect honey to its mate.?? The 
same idea is repeated by Tirumankaiyalvar too.32 This Alvar 
shows Tirumāliruācēlai Hill to us asa place where, as the 
clouds having collected water from thedeep sea ascend the 
sky rumbling, the lion, mistaking that sound for the trumpet- 
ing of the elephant, roars in reply.?? 


The sacred Ganga in its course brings the clothes and 
garlands of Apsara women, and also precious stones; the 
tiver, through its main force and with swift currents jn its 
depths, breaks mountains and pushes along its course even 
huge tuskers.4! The holy Kāviri also brings in its coursc the 
tusks of elephants killed by lions, white-teak trees (akil), 
excellent pearls, and the white locks of hair of mountain deer 
(kavari man) and other such precious mountain finds;*? the 
3, Peri. Tm. 1.2: 1. 

M ibid. 1.2: 2. 

11, dbid.1.:7. 

16. ibid. 1.7: 6. 

7. 1. Tv. 75. 

W. Peri. Tm. 12:5; cf. K.R. Ayērri-cittirakūta. 10. 
w. ibid. 9.8:6. 

4U ibid, 1.4: 4. 

4l. ibid. 1.4:6, 

41. ibid. 18: 3. 


432 RELIGION AND PHILOSOPHY OF NALAYIRAM [ CHAPTER 


river in its swelling course carries many kinds of flowers and 
heaps of mangoes which drop into the river because of the 
falling of cocoa@nuts from tall well-grown trees; it also 
gathers in its course the nine precious stones, the precious 
pearls in the bamboos and the locks of hair of mountain 
deer;** it collects and carries along white-teak logs, sandal 
wood logs, gold ingots and pearls;*5 it brings in its course gold 
ingots, pearls, claws of lions and tusks of elephants.*6 


Nammāļvār pleads for mercy from the deity at Tiru- 
malai abounding in the blossomed Jotuses shining like fire,‘? 
perhaps reminding us of the presence of Srl. The clear and 
beautiful rills in that hill flow with gold dust, pearls and 
gems, which form part of the minerals imbedded in the 
dense hilly ranges.33 This adds to the picturesque scenery of 
the hill which therefore attracts the devotees to the Lord. 
P&yalvar offers a graphic description of the hill. The supreme 
Lord, the indweller, pervading in all the directions, reveal- 
ing the Vedas whose purport He is, is present in the Tiru- 
malai hills which by their loftiness appear to reach the region 
of the moon and where the waters in the flooded rills raise 
pleasant and rumbling sounds. That deity is present in the 
mind of the A]lvar.49 The waters too perhaps sing in their 
wonted tone, the praise of the Lord who has created them. 


The towns and cities are spoken of as being surrounded 
by the beautiful fields and groves. Tiruvallikkéni isa town 
where into the cool, thick groves, with fragrant kurava 
flowers and resounding with the sounds of cuckoos and pea- 
cocks, the sun's rays do not penetrate at all.5? Tirukkovalür 


43. ibid. 4.4: 3. 

44. ibid. 5.1: 9; 5.4: 9; 5.7: 10. 
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is described asa place which is like the smithy of the gold- 
smith, with dark neytal flowers as charcoal, with punnai buds 
as pearls, the blossoms as gold, and with red lotuses as fire;5! 
as a place where the sweet sugar-cane grows to the music of 
swarms of honey bees in groves full of kosgu blossoms, cura- 
punnai and kūrava trees;?? the town is surrounded by areca- 
nut groves; the arecanut palms have buds resembling white 
pearls, the ripening ones becoming green emeralds and the 
ripened fruits reddening like corals.53 In the groves near 
Tiruvakintrapuram heards of monkeys romp about, eating 
jack fruits, on venkai, konku and ceņpaka trees full of golden 
Nowers.54 The women agricultural labourers at Cikali take 
the neytal flowers for their eyes and ámpal flowers for their 
lips stand still refraining from weeding operations;55 the 
town is surrounded by the fields where the neyral flowers 
resemble the eyes, the lotuses the faces and the ampal flowers 
the collection of lips of beautiful women;56 where in the 
groves the juice oozes out of jack fruits with the weight of 
which the branches are bent down, because of the fall of 
ripened arecanuts asa resu!t of squirrels leaping about from 
branch to branch.? The description of Nanktr is catching. 
Near that town the buffaloes keep wallowing in pools with 
mud on their horns after having caten up well grown sugar- 
canes;5$ on the top of mansions abound pearls dropped from 
clouds pierced by spears planted on the building top;59 beside 
the beautiful groves the sound of the musical instrument 
spread sky-high; the hum of the bees, the chant of Vedas, and 
the tinkling of the anklets ef women combine into something 
like the roarof the floods at the time of Deluge; the 
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peacocks dance to the hum of bees at the time of the rumbling 
of clouds overhanging the cool and vast groves;® the young 
grecanut trees drop their pearl-like buds into crab-holes 
vacated by the crabs which with wide open mouths eater the 
lotus flowers on slushy ground; the gazelle-eyed, red-Jipped 
damsels teach soft words to emerald-green parrots 
perching on their hands.9* In the groves surrounding Pullam- 
pütankuti the curumpus (species of wasps) drone on fragrant 
flowers, comely peacocks dance. and striped winged bees 
make music,*+ In Kütalür the fish in water mistake the sword- 
flower (rāļam-pū) on the shore for cranes and get frightened.** 
In the mango groves at Tiruvellarai the cuckoos to counter 
the bitter tang of tender mango leaves pecked at by them 
drink the sweet juice of jack fruits.%° The mansions at Tiruk- 
kannankuti are surrounded by plantain fields heavily laden, 
arecanut trees growing tall, kurava trees, fine jack fruit trees, 
cool mango groves and matavi creepers;$7 in that place herds 
of peacocks roaming the woods stop to dance as thick clouds 
provide drum music with their rumbling, and as the bees in 
search of honey hum tunes.66 The world is thus the beautiful 
garment of God to these mystic seers. 


The Tirukkutantai hymn glorifies the deity at Kumba- 
konam and isstated to have fascinated Nāthamuni and 
aroused in him a burning zeal to unearth all the compositions, 
depicts Tirukkutanti (Kumbakonam) in an ideal setting 
with the prosperous rich paddy fields all around, assured of 
plenty of water supplied to them.9 The lotuses grown there 
often remind us of the Lord's enchanting eyes.” The place 
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ubounds in rich mansions where dwell persons supreme 
through their devotion to the Lord"! It is no surprise, if 
the Ajvar grows rapturous and addresses the deity as supreme 
through enchanting beauty and exclaims that he could not 
contain the jnsatiable beauty.” He is the fascinating 
mclodious music of the viņā, nectar, fruit of the wisdom, 
the bold lion?! and the hill of corals shooting up to the 
stellar region. When He entered the mind of the Alvar, 
He was not visible as He was then formless but after entering, 
He possessed a divine form. Being an insatiable nectar, 
He is deliciously sweet not to the tongue which cannot taste 
it, but mystically relished from within. 5 — Nammalvar's 
experience is the result of the surroundings which tempt the 
religious emotion to burst into rhapsody. 


* Nammalvar yearns with severe longing to reach the feet 
of the Lord of Tiruvallavāļ where the shrine is situated 
umidst the groves rich in floral-juices and jasmine flowers,?$ 
Trees like punnai, makil, mātavi, arecanut and cocoanut 
palms, and plantain and others wafting gentle fragrance.?? 
The lotuses which by their beauty remind the lustrous and 
enchanting faces of women, the sweet hum of the bees and 
gentle breeze lend charm to the surroundings providing 
un ideal and favourable mental attitude to drink deep the 
charm of the Lord. The shrine at Tirukkatkarai fascinates 
him by its natural surroundings to such an extent that the 
Alvar feels the intense longing no longer bearable. The 
streets inthis place are fragrant with blue lotuses (kāvi) 
and the mind of the Alvar loses its balance while it reflects 
on the beauty of the Lord in this shrine 79 The tanks and 
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groves of flowering trees remind the Alvar of the greatness of 
the Lord. The mind melts at the thought of this place and 
the soul cannot tolerate his singing the greatness of the 
Lord. The Alvar is at a loss to understand the Grace of 
the Lord with which He enjoyed the soul of this insignificant 
person.?! The rich flooded regions on the southern bank of 
the Kaviri where the shrihe of Tiruppérnakar is situated 
remind the Āļvār of the happy setting of Tirumaliruncólai, 
where the deity entered into the Āļvār and fully occupied 
his mind 8? The groves abounding with the hum of the bees 
fill the Āļvār's mind when the Lord entered his mortal frame 
and removed all the karma.9? 


Tirumankaiyalvar recapitulates how the Lord at Tiru- 
vali entered into him out of His own accord and afforded him 
a delectable experience. The Āļvār could not dissociate 
the regions from the red sprouts of acoka, or of the dance of 
the peacocks which mistake the smoke rising from the jaggery- 
manufacturing centres for the dense clouds, reminding the 
Alvar of the huge blue hill lying in the milky ocean.?^ The 
fishes jumping from the fields during harvest?’ proclaim the 
prosperous condition of the regions there. The pussal trees 
and the fields inhabited by swans seduce the mind by drawing 
it towards the slender-waisted women, but the Alvar wonders 
that the Lord took care to place the mind of the Alvar at 
His feet drawing it away from that sensuousness.26 On the 
contrary, the sweet melody of music, the boom of the 
conches, the dispersing sound of the musical instruments 
and the sweet sound of the dances, prevail at Tiruvāli. 
They are equally tempting and so the Alvar requests the 
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Lord not to leave his mind now engaged in worshipping Him 
with flowers,®’ 


The tender paddy stalks wafted by the gentle breeze 
present the picture of chowries, The swans, koels, peacocks, 
and parrots move about their wonted way in the rich fields 
and groves of plantains and arecanuts. Such surroundings 
at Tiruvaļuntūr allured the Alvar to identify the Lord in the 
shrine there with Sri Krsņa's whose elegant sports receive 
a graphic depiction.5* Tirukkannankuti is a place refreshed 
with floral scents emanating from the flowers like jasmine. 
The Lord is therefore He who took the form of the Fish 
who controlled the ever-surging flood.5? The swans are 
seated on the lotuses, the lotus-leaves above them appearing 
like umbrella.” The peacocks dances in the groves, the 
clouds issue the gentle rumbling sound of the drum and the 
intoxicated bees hum probably to applaud the feets of Šrī 
Rāma.! Tirukkaņņapuram has a peculiar attraction to 
Tirumatkaiyāļvār where there is the shrine for the Lord who 
held high up the Govardhana hill. It is but natural that this 
place should be surrounded by waters which take with them 
in their course creepers of corals.?* The clouds and columns of 
smoke of amber should proclaim that the blue-complexioned 
Lord is enshrined there. Hares and fishes move about in 
the shallow fields.’ 


To Nammāļvār the Lord becomes every thing. He is 
the fire, the water, the earth, the sky and the wind; He is the 
mother, the father, and the sons and daughters; He is other 
things beyond these, and one and all. He is the sound of the 
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strings of the harp, the sugar-cane juice and the nectar.?5 
He is the sun and the moon; the numerous beautifull stars 
and darkness; the down-pour of rain, praise and blame alike; 
and cruel death with cruel eyes.?5 He is the prime mover of 
all the yugas and of the innumerable similar and dissimilar 
objects in those yugas.?" He is being and non-being, numerous 
sentient and non-sentient beings and the prime mover behind 
all these.°® He is body and soul, elimination and generation 
and the player of tricks of illusion." He is forgetfulness and 
remembrance, heat and coldness, the quality of wonder as 
well as the objects of wonder, victory and defeat, deed and 
its fruits.!? He is the doer of deeds of sorrow, arrogance, 
gratification, desires which bring sorrows, the measure of things, 
the static and the dynamic.!?! He is the three worlds, their 
creator, the one immanent in them and transcendent over 
them,.'02 He is the desired taste, sight, touch, sound and 
smell of all the organs and the senses.! He is the Form 
celebrated in the ancient scriptures as well as the Formless.!04 
So His nature and shape are impenetrable to 211.05 That the 
behaviour of Parankusa Nayaki in her intense love of God, as 
described by her mother, will clearly reveal that God is all.!06 
“ All the world is the creation of Kannan” - ‘Eriya pirtinētu 
ella ulakum kafņai pataippu ennum '° 


Nammāļvār enjoys the wonder of the self-contradic- 
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tions of the world play or viruddha vibhuti!’ of the wonderful 
Mayin and seeks to laugh it away by trying to go beyond it. 
In the blending of the joy of the eternal realism and the tragic 
tension of the realm of samsāra, there results the aesthetic 
feeling that The cosmos has a cosmic touch. The Alvar is 
simply amazed at His paradoxical glory in the course of which 
he gives free and full expression to his feelings of wonder and 
amazement at the way the Lord manifests Himself in the 
world. He puts a question point-blank to Him to divulge the 
secret by which He manages to be all this. This is perhaps a 
question to which no answer is vouchsafed except that He is 
"arivu ariya piran" 9 — ‘the Lord who cannot be understood by 
human intellect’. The Āļvār himse' f says in another context: 
"lof very small intellect hanker to see Him who cannot be 
known by any one. Can there be a greater folly than this? "!10 
Unfitness to sing of Him is gradually disclosed to be only a 
corollary to the appreciation of the Lord's unsurpassed great- 
ness, which is far above human ken. One can see that Āļvār's 
modesty is not born of a superficial sense of conventionality, 
but out of an abiding sense of His indescribability, The Alvar 
refers to the comparisons, similes and analogies, that he and 
others of his ilk indulge in very often. while trying to describe 
His indescribable beauty and features: `“ The lotus can never 
equal Thy eye or feet or hand. Molten gold can come no- 
where near the resplendence of Thy Form. And so the com- 
parisons and the suggestions we employ in order to praise 
Thee, only show how small and trivial our attempts to praise 
Thou art”;!!' and again "Al! the sacred words that are 
uttered by any one in any world are nothing but a pale reflec- 
uon of Thy praise. What words can I employ to sing in 
praise of Thee.’’'!2) “What shall 1 call Thee" is the 
refrain of a whole hymn. "Shall I call Thee Earth, Sea, Fire, 
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Wind, Sky, Sun and Moon?!" Shall I call Thee the groups of 
mountains, loving rain, the ever-shining constellations of stars, 
the arts that are mouthed by the tongue, or the very breath 
which is ultimately responsible of these arts?!!^ Shall I call 
Thee medicine that is desired by every one, or the nectar of 
the sea of Milk?!!5 Shall I call Thee milk, or shall I speak of 
Thee as the cream and essence of the four Vedas, or the reli- 
gious code" ?!!6 and so on. There are about fifty-two * enkos’ 
(engo - Shall I say thus?) in the first eight verses of this hymn. 
It is seen here how the Alvar fumbles and flounders for words 
and expressions suited to describe Him. 


The God is both eminent and imminent; He is inside 
the world becoming the world itself, but He is beyond it all. 
The statement of the Alvar that Brahma, Siva and Indra are 
beyond the ken of vision of men, but Kannan (Visnu) beyond 
the ken of these gods themselves!!7 emphasizes this great 
truth. Nammāļvār is not a mere Nature mystic. He intuits 
God in Nature and also as transcending it. Hesays: "Thou 
art the soul of the world; Thou art in the shape of the released 
souls which extend in all ten directions innumerably in the 
outer space *;!18 “Thou art the prime mover of the permanent 
three worlds; having created them, Thou art both immanent 
and transcendent in these^;!! “whatever is beyond this 
world, Thou art that too;...... Thou art also what are beyond 
the grasp of the senses; "120 ** He is the life-principle behind 
all that is beyond the Universe too; ?! “Thou art the prime 
mover behind the ‘elements’ and the life-principle. Thou 
art the etherea] space, and also Brahma and Siva who are in 
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it'’;'22 “ Thou art the ever expanding Form which informs and 
enfolds within itself the dimensions of space, the Self of self, 
which is larger than these, and also transcends the above 


two ".123 
* 


In this connection, transcendence (anantatva) of the 
Lord is to be considered from several angles. In point of 
time, He is unlimited, as time is under His control, rather 
He is the Lord of time.!24 In respect of space, He knows no 
limitations. Even in the finitised visible form as Tirivikrama, 
the world which He measured could not be fully pervaded by 
His foot, as the world was so small that His foot is to be 
treated as having gone beyond the world.!?5 In His formless 
condition there is no vocabulary to render His greatness. 
Hence the Vedas confined themselves to stating that He has a 
thousand heads, thousand eyes, and thousand feet. It is said 
that He pervaded the entire earth and stood beyond to the 
extent of ten inches '*6 Here the word ‘thousand’ must be 
taken to mean * couniless "1?? and the word ‘inch’ (atgula) 
must mean ‘an unlimited extent’.!28 The words ' ten inches’ 
shall mean that ‘this is only an attempt to span the space to 
the extent of which He extended and this is only an apology 
for the space which cannot be measured fully and accurately’. 
There is a third kind of transcendence according to which there 
is no object anywhere which could bear any comparison to 
Him.!?? 


122. ibid. 10.10:4. 

123. ibid. 10.10: 10. 

124. ibid. 1.1:2; 3.8:8. 

125. cf. M.Tv. 84. 

126. R.V. 10.90:1. 

127. Purusasūkta Bhāsya, p. 21; cf. Bh.G. 11:19. 
128. Ahi S. 59:21. 

129, T.V.M. 3.1:10. 


CHAPTER XX 


BRIDAL MYSTICISM 


The experience of God which falls to the lot of the 
mystic is one of joy and calm which could be described as 
the milder aspect of mysticism.' The disappointments 
which the mystic fcels when he could not approach God or 
when he does not have the vision of God imbedded in him 
show his sufferings of pain of the negative kind.2 These 
aspects of mysticism as experienced by the mystics continually 
leave indelible impressions with them making them recount 
their experiences with joy at times and with sorrow at others. 
The other aspect of love for God which is evidenced in the 
life of the mystics is intense and is termed as sweetness of 
God as opposed to the milder tone which is referred to as 
pure truth. This is to mean that in the milder stage, the 
reality of God is experienced directly by the mystic. This 
experience is real and correct and as such is full, and being 
free any flaw shal] be treated as Pure Truth. It is character- 
ized by the cognitive element which dominates it. When 
this milder aspect continues and is developed. it grows 
intense and the cxperience becomes sweet and pleasant. 
This intense stage is marked by the experience of joy and 
positive pain. The mystic "sometimes ‘wrestles in prayer’ 
secking in vain to regain the lost sense of peace and to escape 
the ache and hollowness of a life that longs for God and 
apprehends Him, yet cannot come to Him,"^ “He regards 
conceptual knowledge as ever unsatisfying or meaningless, 
and immediate experience as the only trustworthy guide and 
the only solid satisfaction" * Any thing that distracts his 


cf. The Religious Consciousness p. 348. 


1. 
2. ibid. p. 352. 
3. ibid. p. 348. 
4. ibid. p. 353. 
5. ibid. p. 366. 
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attention is treated as unworthy of attention. “The pleasant 
tone of the milder form of religious experience with which 
the mystic began now fails to satisfy, or only intensifies 
his thirst for deeper draughts of the Divine".5 He therefore 
longs for union with God. The intense stage of love for 
God is chiefly characterized by emotion and imagination. 
The mystic has never-failing confidence in his emotional 
experience and very vivid imagination. In this respect. 
he is a romanticist.? 


The intensc love of the mystic for God has one 
l'uadamental characteristic feature. The Lord is the store- 
house of innumerable, ineffable virtues which sustain the 
mystic by drawing him very close to Him and yearn for 
reunion when the material factors pull him away to this world. 
In this yearning, the mystic chooses to be quiet, submissive 
to the Lord aad is passive. He surrenders himself to Him 
to look after his interests fully confident that He would not 
let him down. Even if let down, He alone can lift him up. 
[he moments of union with Him fill hini wich much feeling. 
“Enthusiastic surrender, a delicate capacity for fec!'ing, soft 
passiveness"8 characterize the life of a mystic. These are 
not enforced on him from without nor received against the 
individualistic spirit, as a man does out of necessity to 
eke out his livelihood by serving a master. They form part 
of the nature of woman and mysticism is therefore called 
"the religion of feminine nature".? The purpose of such a 
life is the experience of bliss or esoteric joy which is not 
altogether distinct, in feeling, though different in the nature 
of feeling from the enjoyment of the sensual kind which a 
woman longs to have and experiences in the company of a 
man.  Itcou!d therefore be said that a mystic whether man 
or woman has much of the nature of the woman. More often 
than not, the mystic passes through the several stages which 


^. ibid. p. 368. 
7 ibid. pp. 366, 67. 


K View of Heilar cited in the Easrern Religions and Western Thought, 
p. 65. 


*. ibid. p. 65. 
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a bride undergoes in the periods of wedding-day and honey- 
moon. To this extent, the mystic experience of a devotee 
could be described as bridal in its aspects. 


The view that God is the Bridegroom and the devout 
and ardent soul of the devotee, the bride, is an allegorical 
expression. of the intimate communion between the soul 
on the one hand and God on the other: this mystic view, 
expressed in beautiful and sensible figures and similes, has 
been prevalent both in the East as wellas in the West. 
In what could be called the spiritual marriage (ētma vivaha), 
the Lord descends from His almightiness to the human level 
of lowliness, and longs for the joyous embrace of, and union 
with, the human soul. The Vedanta philosophy of Nam- 
māļvār and Rāmānuja interpreted as Vaisnavism defines 
Brahman the Absolute as God the Beautiful (Bhuvana Sundara) 
and regards this mystic experience of communion with Him 
as the consummation of the philosophy of love. In this 
process the soul, render>d ugly by karma, is purified and 
transformed into His own nature. It is a matter of 
common knowledge, at least among philosophers, that God 
as Lord is feared, as Father revered, as Master honoured and 
served, but as Bridegrooni is loved. Love is not a contract nor 
a holy sentiment but is its own end and is love for love’s sake. 
The soul is inwardly embraced by the arms of wisdom and 
it tastes of heavenly sweetsie:s. The presence of the Beloved 
is felt in the interior of the soul. In the divine influx of the 
union, all self-fceling is transformed and divinised. 


* Love wrapped me in its all-dissolving power 
I saw not, heard not, moved not, only felt 
His presence flow and mingle with my blood, 
Till it became His life and His grew mine. 
And I was thus absorbed ". 


This is how Shelley gives expression to this transforming 
power, Allthese suggest the relationship of the ideal lovers. 
This spiritual realisation becomes the story of the love of the 
soul, the betrothed becoming the wedded love, losing itself in 
the embrace and rapture of union with the Lord, 
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Bridal mysticism has been well explained by the com- 
mentators on the ālāyiram. The Cankam literature has 
idealised love; its poetry of love is the poctry of the noume- 
non. Asthe Vaisnavite commentators point out, the Āļvārs 
Mart singing in '/dndna tanmai’iec., as themselves as men 
but in the white heat of their passion for God they lose them- 
selves and sing in ' piraffiy tna ranmai* i.e., as the lady-love. 
In the Alvars’ hyns the whole of a hymn iseitherin ‘tanana 
tanmai or pirattiyána tanmai', Alikiya Māņavālap-perumāl 
Nayanar has beautifully summarized this aspect of Āļvārs in 
the aphoristic sūtra style as, "Jfiznattil tan peccu; premattil 
pen peccu".!? (In the path of jrüna there is the speech of 
tlie poet as himself; in love there is the sp:ech of the poet as 
the lady who loves). The idealiscd love of the Cankam age, 
purified still further by Tiruvalluvar in his immortal Tirukkuraļ 
and identified with God by Tirumūlar, is revealed in all its 
concrete elaboration in this story of the love of the eternal 
lovers - the soul and God. The Alvars and the Nayanmars 
(urn in their poetry into women pining l'or the embrace of 
God. 


The mysticism of spiritual marriage must be interpreted 
very carefully as having spiritual content and value. Kanta- 
bhava (karpu) is the experience of the bride and the brideg- 
room. Madhurabhava (kalavu) is the experience of clandestine 
love. Both are free from carnality and fleshly lusts. The 
eraving for contacting God is clothed in the language of sex 
borrowed from the science of erotics. It is therefore some- 
times misunderstood and erroneously spoken of as erotic 
mysticism, But it must be borne in mind that those who 
criticise have completely ignored the transcendental experi- 
ence of the Divine Presence and th: influx of the Divine Love 
which passes human understanding and surpasses the psycho- 
logical ways of knowing. The symbolic terminology employed 
here is entirely free from morbidity and erotomania; there is 
nothing degrading about this love. What is Bhagavat kama 
is transempirical and it is described here in terms of vigaya 
kama, but the difference between them is like that between 


10. A.H. SUtre, 118. 
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the dog and the dog-star. It is nothing but a method of 
explaining the unknown by the known; and the method is 
pressed into service since there is no other popular and 
psychological way of expressing the inexpressible. But all 
these are metaphors and symbols, for the Real transcends all 
this terminology. The ecstatic joy of the mystic is the joy of 
his union with God. "All other pleasure beside that of 
enjoying God seems to be insipid ".!! Some mystics expressly 
say “Suddenly I feel myself transformed and changed; it is 
the joy unspeakable. ......... I grasp something inwardly as 
with the embracements of love.. ... I struggle deliciously not 
to lose this thing, while I desire to embrace without end *.'? 
' Embracement', ‘ravishment’!3 and such other expressions 
used by the Western writers on Mysticism bring out clearly 
the union which the mystics enjoy. “Those to whom this 
heavenly love is known may get some conception of it from 
earthy love, and what joy it is to obtain possession of what 
one loves most ”,!4 


The aspect of bridal mysticism has much in common 
with the experiences of the individuals in (he age of adole- 
scence. The periods during this age are marked by storm 
and stress and doubt. The spontaneous awakening which 
the individuals face has got a significant bearing on their 
attitude towards religious experience. Emotional and spirit- 
ual aspects dominate this experience in proportions which 
vary from individual to individual. While men have less of 
the emotional aspect, women are much awakened to it. 
While women do not have a deep insight into spiritual truth, 
spirituality has greater attraction for men. It is most likely 
that religious experience which is marked by much of 
emotional feeling should be associated with the feminine 
features. The mystics therefore are prone to treat themselves 
asthe bride of God, not as belonging to either of the sexes. 


11. Vide for citation, The Religious Consciousness, p. 416. 
12. Vide for citation, ibid. p. 417. 

13. ibid. p. 420. 

14. View of Plotinus cited, ibid. p. 418. 
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The emotional turmoil of adolescence suggests highly the storm 
and doubt which fill the young devotee of God. Although it 
would not be proper to equate the psriod of the mystic’s life 
which is marked by romanticism with the period of adole- 
scence in the real sense of the term, it would be true to 
admit that the period of bridal mysticism precedes the stage 
of the mystic’s life when the emotional life quiets down. 
"Youth is the time for hailing the vision and coming to love 
the light; the religious task of the great middle years is to 
live and act in the light that has been seen”."3 This equali- 
sation of bridal mysticism with adolescence cannot, however, 
be carried on beyond a limit. While the interests of active 
life in the youthful periods lose their hoid upon the mind o 
the person who imperceptibly grows into age, the religious 
experience does not lose its hold on the person in his later 
days. The religious men who is getting old "finds clustering 
all the lively impressions and the pleasant pictures of his 
childhood, and all his hopes and longings for the mysterious 
Beyond. So religion becomes the storehouse of the values of 
the Past and the Future, and stands to him for life itself^.!6 


The reason for the mystic's experiencing the feminine 
feeling of emotion is not also difficult to seek. The mystic 
is usually unaware of sexual delight and sexual desire which 
permeate most of the life of the living being in a mild and 
disguised way. The mystic has this as any other person has 
but, being essentially pure, is free from all taint of the 
scxual natures. What happens in his body as the resonance 
ofthe emotion is ofno interest to him, but others who 
evaluate his love of God find much interest in it. To be 
aware of carnality of such desires and yet to be deeply 
devoted to God can only be taken as inconsistent. 


According to Catholic theology sex has a spiritual mean- 
ing in spiritual marriage. Edward Ingram Watkins emphasizer 
that the male element is operative, active, and directive, whilst 


13]. The Religious Consciousness, p. 120. 
16. ibid. p. 120. 
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the feminine is responsive and receptive thus each being com- 
plementary to or co-operating with God." Coventry Patmore, 
the mystic poet, treats a true woman as God's image infusing 
clod with purity. Heavenly marriage is the original of. the 
earthly marriage. God is the husband of the Heavenly and 
every soul in the bridal dispensation is a worm before God 
who does justice to the feminine factor. The Christian 
mystic Richard of St. Victor speaks of four stair-ways of love: 
(a) the betrothal, where the soul thirsts for the Beloved; 
(b) the marriage, where the Absolute leads the soul as its 
bride; (c) the wedlock, where the soul is oned with God 
and transfigured into Him and (d) the copulatiou or union 
when the soul is caught up into divine delight. The creature 
is put off and the Creator is put on. The soul submits to 
the Divine embrace. The Hound of Heaven hunts the 
separated soul and wounds it. According to Miss Under- 
hill the simile of marriage and of the embrace is a parallel 
on a lower level to the consummation of mystic love owing to 
the virtues of mutuality, irrevocableness and intimacy, the 
well known marks of ancient marriage." 


The Āļvārs and the Nāyanmārs speak this language of 
love in giving expression to their mystic experience. Kama 
there is not visaya kama or sensual passion; it is Bhagavat 
kama, spiritual love. " Kannanukke am atu kāmam” is the 
Vaisnavite explanation of Tiruvarankatta mutanar.2? ** To love 
Lord Krsna and none else is real love is its meaning. The 


M. Philosophy of Mysticism, (Ed. 1919), p. 330 ff. 

18. Mysticism, p. 139. 

19. ibid. p. 138. 

20. | R.N.40. The word *' Katal' employed in Akam poetry denote the 
kindness to all sorts of relatives including husband and wife (Ain 
195; N.R.R. 241, 237; AKN. 275, 310). It has gradually enlarged to 
express all kinds of love, and has become a synonym with 'anpu' 
and 'parru'. The general idea implied in the use of the word is 
the mental attachment between the being that loves and the object 
of love irrespective of physical contact. The word ‘k@mam' is now 
understood to mean a reckless indulgence of sexual impulse. In 
Cabkam period normal physical passion was meant by this word 
(AKN.28). The bodily union of the lovers is known by ‘kamak- 
kuttam" (TLX. 3.3:1). Tiruvajjuvar names the third part of the 
book Tirukkura( as 'Kāmattu ppāl' and removes the sting in the word. 
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concept of kama is enshrined in the Upanisad. The classical 
explanation of kama is given by the sage Yajnavalkya, the 
super-vedantio, to his worthy wife Maitreyl at the time of his 
renunciation or resort to sannydsa. Maitreyi realises the 
truth of the wise saying, '' What shall it profit a man if he 
gains the whole world and loses his own soul?” and asks him 
to teach her the way to immortal bliss. The sage imparts 
to her in imperishable language the meaning of atma kama: 
** Verily is the husband dear, not for the love of the husband, 
but for the love of &tman. Everything is dear not for the 
love of everything but for the love of arman is everything 
dear. The ātman should be reflected on and realised ^ .?! 
Kama may be of three kinds, viz., visaya kāma, atma kama 
and Bhagavat kama. Visaya kama is desire for the objects of 
sense, and its satisfaction is momentary and fraught with pain 
in all its stages, and it lands one finally in the wilderness of 
samsāra. One has then to retrace one’s steps and follow the 
way of atma kama by self-control and introversion. The joy 
of self-realisation is, no doubt, enduring, but it arises from 
the flight of ‘the alone to the alone’ and being a state of 
solid singleness it is tinged with egoism. Bhagavat kama is 
love directed to the Lord who is the source and centre of all 
human love, When kama is spiritualised and directed God- 
ward, it loses its sting and is reckoned a virtue. Kama is the 
urge of love, but as Bhagavat kama, it is a craving for the 
spiritual marriage with the Beloved. Love is a relation 
between the Ziman and its eternal ‘other’ and is a longing 
for a communion. When it becomes an infinite longing for 
the Infinite, as in the case of Maitreyl, it leads to immortal 
bliss. When, therefore, instincts are harmonised and spiri- 
tualised, they become the eternal creative expression of 
Divine Love. Not only kama, but even krodha (anger), dvesa 
(hatred) when directed to God with devotion lose their sting 
and become transformed into the mystic instinct for the 
Infinite.?? Evil is changed into goodness and goodness into 
godliness as Brahman permeates all beings and brahmanises 
them. 


41. Br. Up.4.5:6. 
23. Bhāg. P. 10. 29: 15. 


450 RBLIGION AND PHILOSOPHY OF NALAYIRAM [ CHAPTER 


The ancient Tamils have their technique in portraying 
their adventures of love which are designed to promote 
intimacy, fidelity and mutualness, The literary conventions 
of the age are seen not only in the gracious blending of the 
human passions with the beauties of nature. — They have also 
classified the sentiments of love in accordance with the 
different regions and assigned them to particular seasons and 
hours.) The regions are five: One part is Kurinci, the 
mountainous region considercd appropriate for pre-marital 
love. The secondis Mullai, the pastoral tract which is the 
setting for the idyllic home life of chastity and peace. The 
third is Palai. the desert region, enhancing the feeling of 
desolation in the poetry of love in separation. The fourth is 
Neytal, the coastal region or seaboard, enhancing the feeling 
of desolation and despair, when in the course of pre-marital 
love there is an inexplicable, continued absence of the hero. 
The fifth is Marutam; this agricultural tract of civilised life 
full of wealth and pomp, characterised by the institution of 
public women gives rise sometimes to suspicion and some- 
times to escapades into extramarital relationship, and this 
enhances the heroine's sulky mood.?^^ Each of these regions 


23. T.L.K.3.l: 3to 10 and their cemmentaries. The ancient poets 
have found out that in a particular season of the year and ina 
particular hour of the day, a particular region appears most 
beautiful and most influential, that every landscape is seen best 
under the peculiar illumination of a season and a period of it when 
its influence is powerful on human impulses and activities. Thus 
the different stages of love have also been correlated to the differ- 
ent aspects of natural environment. 

24. According lo Tolkāppivam (T.L K. 3.1: 5) the Tamil land sur- 
rounded by seas on three sldes was divided into four regions viz., 
Mullai, Kurinci, Marutam and Neytal. The concept of *'nānilānv 
has this significance. But the term Afatinai in Tamil Grammar 
denotes the five different aspects of love conduct. Of these, 
except Pálai, the other four love aspects have thair own regions. 
Pālai has no region of its own because there 1s no arid desert tract 
in Tamil Nad. This is the reason why inhabitants of desert found 
no place in Akattinal as heroes and heroines and as no part of 
the desert was set as the background for the meeting of the lovers 
except the lucidents of separation of the lovers of the four regions 
being described. Through Tamil Nad has no desert proper at all 
times, it has a long and hot summer, capable turning mountainous 
and pastoral tracts into desert-like appearance (CLP 2.11: Il, 64-6). 
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has its own peculiar flora and fauna and other aspects and so 
cach mood of the lovers viz., union, patient suffering, 
separation, sorrows of separation and the protests of 
unrequited love is coloured by the euvironment and condi- 
tioned geographically. lt is worthy of note that, though tbe 
geographic control of life and growth is an idea recently 
reached by ģcience and newly expounded in treatises on 
Anthropogeography the genius of the ancient Tamil poets 
somehow understood this influence of natural environment 
on the life of men and established conventions in their works 
especially on love and its various aspects. The poetry of 
Akattigai is the poetry of the noumenon, the poetry of the 
inner inspiration of love, something to be felt and realised 
but only to be hinted to those who have had similar experi- 
once. The hero is no particular person; and according to 
the poetic convention his name should nowhere be men- 
tioned.2$ Therefore Akam poetry does not express anything 
with reference to any particular person; itis something 
universal, common to all men, and thus seen and revealed 
in the ideal situations of a man. It is best revealed from 
the various situations of a homely love, starung as a provi- 
dential and natural pre-marital love (iyarkaippuņarcci); only 
persons attached to the family are chosen as characters to 
figure in this poetry. The five various aspects or sentiments of 
this love, as pointed out already, are the first union (pugartal), 
separation (pirital), married love of peace (iruttal), sorrows 
of desolation and despair (iratkal) and the protests of 
unrequited love (ūģal). The names of different regions 
have also been ascribed to the different aspects of love also.27 


The importance of the conception of God as Cosmic 
Boauty becomes significant when the Lord stcals our hearts 


ji. Studies in Tamil Literature and History, p. 178. cf. The History of 
Tamils (Chap. 1). 


^ TL.K.3.1: 57. 


1]. Among the characters aumbering fourteen who figure in the love 
episode of the hero and the heroine of the Chaükam literature, 
the Āļvārs have pressed into service only two viz., mother of the 
heroine nnd her maid-companion. For the role or these fourteen 
€ haracters, Vide: Tolküpplyam Kattum Valkkai, pp. 55-65. 
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as "Kalvan"?* "Pafiran"?? "Perāļan" 5% He is the Purusottama, 
where all souls become His beloved in love with Him, a love 
which transcends even the love of the husband and wife. To 
the Hindu mystic, the rattva is Brahman the Beautiful, the 
hita is prema and the realisation of the bliss of Brahman is 
purusürtha. Prema is thus the spiritual copula between the 
knowledge of Brahman and the realisation of its bliss. 
Brahmanubhava may be mysticaily explained by the experience 
of love and beauty. The Bhadgavatham and the Bhagavad 
Visayam are the treasure houses of this experience. The 
Bhāgavatam is the home land of divine /iJa; and the Tiruvay- 
moli, the outpouring of Nammāļvār, is the spiritual bio- 
graphy of the eternal game of divine love. To the Hindu 
mystic philososopher, Braman is ānanda and rasa. The 
universe has its source and sustenance only in the bliss of the 
Brahman. lt is the theatre, so to say, ofthe /t/a of God 
which aims at turning men into scekers atter salvation. 


God is Love and it is a dynamic love abhorring its 
solitude and hankering after union with soul. Love no doubt 
is a unitive experience, but it presupposes the duality of the 
experiencing subjects. The Upanisad explains this truth in 
the form of a beautiful story: ‘‘ Brahman was alone before 
creation as the Saf without a second as ‘Ekaki’ and was not 
pleased. Aloneness gave it no joy; He desired a second and 
He divided Himself into twain "! This twain is the duplica- 
tion of the one into divided love. In life even the lowest 
unit is a pair functioning as male and female and the twain 
are one in love, Self-division into loving pairs is the essence of 
cosmic life. The Lord who remained alone in the pralaya 
state became Sriyahpati. He experiences creative joy by self- 
giving and love and becomes complete only by self-division 
into loving pairs. The one Self that is without a second 
sports as two, as the lover and the beloved, without losing His 
wholeness. The blissful Brahman in its sportive act of love 


28. Peri. Tm. 3.7: 1. cf. T. V.M. 22: 10. 
29. ibid. 3.7: 2. 

30. ibid. 5.5: 8. 

13. Br. Up.1.4:3. 
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separates itself from its beloved ‘other’, seeks it, and then 
becomes one with it. The Absolute itself assumes a bewitch- 
ing form of beauty in order to attract its ‘other’ to Itself and 


the true dialectic is this triad of love. The cosmic drama 
depends on this self-division into loving pairs.?? The cosmos 


is born in Beauty and the whole creative act is the magic of 
the divine loye. The miracles of love enacted in Gokulam 
and Brindavanam and ending with the Rasa Lila are the 
symbols of this cosmic drama. Almost all the Āļvārs revel 
in the cosmic process as the spontaneous cexpression of 
Brahman as the divine artist. 


Sex is the secret device of the Divine Artist by which 
the animal instinct is humanised and spiritualised. If kama 
as sexual feeling is not humanised, it is bestia] and blind, 
clamant and chaotic, and becomes a deadly vice. But when it 
is idealized and disciplined into married love, selfishness 
disappears, and the fleeting voluptuousness of reckless adven- 
ture is replaced by the lasting happiness of perfect pleasure. 
If it is further spiritualized into divine love, it loses all traces 
ol selfishness and becomes ethereally ennobied. While mystic 
experience may be gained by the way of yoga (ascetic intro- 
version) or bhoga (hedonistic extroversion), the way of the 
latter or aesthetic religion has an irresistible appeal to the 
mystic who follows the method of BAagavat kama. There are 
instances for both the types in the lives of the A]vürs, Péyal- 
vir was God-mad from his very birth and he may be consi- 
dered as one who had followed the yogic path. But the life 
vf Tirumankaiyalvar was quite different. At first he indulged 
in. visaya kama or hedonistic pleasures and later on became 
a convert to Bhagavat kama for cantacting God as the 
Bridegroom. To the Saivites the Lord is a Yogi among yogis 
and a Bhogi among bhogis; and the Nāyanmārs call both yogis 
wid bhogis as rapasvins and therefore bhogis are those who 
«enjoy Bhagavat káma.? 


The concept of Akattigai has its bearing on the hymns 
of the Alvars when they express their spiritual quest and con- 


V cf. Appar: Hymn. 4.3 
14 The Religion and Philosophy of Tévaram, p. 1244. 
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quest. The bride is the soul that yearns for divine union and 
the Lord who is the Soul of the sou] and is one with it and 
oned with it is the eternal Bridegroom. The joy of the first 
union (punartal) ot samálesa is momentary, but it gives a 
foretaste of the immortal bliss in future. The union is 
followed by vislesa (pirital) or the woes of separation. The 
forlorn bride is sick- minded and desolate and suffers from the 
agonies of separation as (he heroine in the Cahkam literature 
does; her beauty fades away and her spirits are depressed.?* 
In her helpless state the bride sends messages of unrequited 
love to the Lord through the herons, the bees and the cloud 
and His love is stirred by their moving power.35 The Lord is 
then movcd by love and at long last the lovers are united and 
the spiritua! wedding takes place. The lover and the beloved, 
the nayaka and the nāyaki, are two in one and one in two 
like the sun and its light, or the word and its meaning, or the 
flower and its fragrance. Krsņaprema the quintessence 
of mystic love in its purity and perfection, as enshrined in 
in the Bhogavatam, attracts the Alvars, especially Antal, 
Nammālvār and Tirumankaiyalvdr. Their expression of the 
love of God through the medium of nayaka-ndyakl love is 
unmatched in mystic literature for its moving power. The 
commentators’! of Nalayiram, bring out the beauty of the 
Akam poetry of the Alvars by renaming the saints as feminine 
poetesses: Parānkuša Nayaki (Nammálvár), Parakala Nayaki 
(Tirumankaiya]var) etc. 


Sex is the master device of nature to draw souls 
together, and cosmic creation itself is traced to the Sat with- 
out a second, realizing itself as the male and female princi- 
ples of life. The science of erotics or kama sāsīra is an 


34. This state of suffering is aptly called by the Christian mystics ‘the 
dark night of the soul’ and it expresses the infinite ' hazards and 
hardships’ of the divided life. 

35. In Caūkam literature it is found the heroine in a context of despair 
giving expression to her feeling of desolation by addressing the 
birds, bees and begging them sometimes to go and fetch the hero 
(Vide N.R.R. 54, 70, 102). This motif has been successfully 
employed by the Alvars. 


36. Foes example, Sri P.B. Annangarachariyar. 
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nesthetic education, which consists in changing the brute 
feeling into human love and bringing about the psycho- 
physical at-one-ment of the two souls. The joy of samslesa 
(pugartal) or the union of the lovers is more than the logical 
separation of the synthesis of opposites. The paradox of love 
lies in conquest by submission and the heightening of love by 
vislega (pirital) or separation of lovers. — Bhaktirasa is ripe in 
the process of what is known as the game of love or samslega 
and vislesa. Mystic idealism utilizes this game to its advan- 
tage; it utilizes the fidelity and mutualness given in this game 
of spigāra rasa and elevates it to the level of the Divine Love 
of Radha and Anta}. The Lord plays hide and seek with the 
beloved soul. The joy of union and the sorrow of separation 
alternate with each otber. The former is momentary and 
flecting in this world of lila and it becomes stable and secure 
only in the world beyond, niryavibhūti. In the alternation 
between union and separation, the soul is freed from sensua- 
lity and egoism and yearns for the dawn of unitive conscious- 
ness. Tt is by wise introversion in the state of separation that 
the soul, which is the bride, comes into proper perspective, 
distinguishes between what is momentary and changing and 
what is eternal and permanent and renounces the egocentric 
feeling of ‘my and ‘mine’ and is purged of its pride. Again, in 
the state of separation, the bride develops anguish and lapses 
into depression and despair. The Lord of Love also suffers 
from the woes of loneliness and yearns for communion with 
the soul, His beloved. Inthe rapture of reunion each rushes 
into the arms of the other and reflection expires in ccestasy.?7 
In this way the whole game of love subserves the purpose of 
soul-making and deification. In the furnace of love, in its 
austere and arduous purgation of its pride, all the fleshly 
feelings melt away and the soul and God are glued together in 
mystic union. This process of mystic union is beautifully 
portrayed in the mystic experience of two Alvars, Tirumankai 
Mannan and Nammāļvār, and in the feminine ardour of 
Anta}, the foster- daughter of Periyalvar. 


1). 1t de said, according to Catholio mysticism, the Lord, the Bride- 
‘groom, comes thrice in the flesh. 
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The Alvars, especially Nammalvar, Tirumankaiyāļvār 
and Antal}, are preoccupied with Krsga-prema, mystic love in 
its pristine purity and perfection as enshrined in the Bhdga- 
vatam. Apart from other modes of worship of the Lord such 
as chanting His names, contemplating His auspicious quali- 
ties, His personal beauty, the glory of His shrines situated in 
the various places in our country and the greatness of His 
devotees as it has been explained elsewhere in this work, the 
Alvars employ their mystic love as an interesting mode of 
enjoying a relationship with the Lord - that of imagining 
themselves to be the bride of the Lord's a habit which is part 
of the general cult of Madhura bhakti or nāyaka-nāyaki 
bhava. This mode is a special feature of their hymns which 
are in the form of utterances spoken by the maid-companion, 
by the mother and by the lady-love or the bride of the Lord 
herself;38 yet they all centre on the relationship between the 
Alvar-nayaki and the Lord. The essential dependence of the 
souls of the Alvars on the Lord leads them to establish this 
kind of intimate contact with the Lord. Though the language 
and terms of physical relationships and physical pleasures 
might be employed, these ultimately point to deeper spiri- 
tual, non-physical meanings. The terminology of love- 
relationship is used more or less as a sort of sugar-coating so 
that the higher truths are made the more easily consumable.39 
When the maid-companion is introduced in a group of hymns 
as describing the condition of the Alvar-nayaki, she is to be 
taken as uniting the Āļvār-nāyaki and the Lord for the reason 
that the soul of the Alvar deserves to be united only with the 
Lord, a link which is implicit in the first word of Tirumantiram, 
namely, "Om" (aum). When the mother of the Āļvār- 
nayaki is introduced in another group of verses as restraining 
her, it is meant to suggest that the Lord Himself will take the 
initiative and show the way without our having to make 


38. This type of composition is known as the auyāpadeša mode of 
utterance By adopting this mode, different levels of emotion are 
beautifully presented, and an effect of interesting variety is 
attained. 

39. cl. Iraiyanar Akapporui-sut | (Commentary - the meaning of the 
word 'kāmam"). 
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extra-ordinary efforts. This idea is implied in the second 
word of, Tirumantiram, namely ‘Namah’ (namo). When the 
Alvar-nayeki speaks in her own person in a third group of 
hymns, what is implied is the irrepressible desire of the 
Āļvār-nāyāki to achieve union with * Narayana' (the third 
word used in the Tirumantirain) in all the aspects of His glory 
and splendgur. which will not brook any restraint or delay.* 


Sexual impulses and sexual desires could be admitted to 
exist in each living being in a mild form. Emotional feeling 
and surrendering to the Supreme Person could be taken to 
mark the feminine features. The mystic, though, to all 
intents and purposes, is a man, can feel like a bride to the 
husband, his Lord. How this transformation takes places in 
the mental set up requires to be clarified. This change takes 
place only in the mental plane and is free from carnality, 
The feminine aspect of this mental attitude is not inborn, but 
is required to become so with due deference to the Lord who 
alone deserves to be the husband with unmistakably masculine 
character, ethical severity and all amiable qualities. The 
Lord is the husband and all beings are His spouses. On the 
reverse side, the women who behcld Draupadi bathing in the 
river were fascinated by her physica! charm and experienced 
the feeling that they became men with reference to her.*! 
Valmiki describes Srl Rama us captivating the eyes and mind 
of men through the form and qualities, The external appea- 
rance of Sri Rama was so fascinating that men (puriisam) got 
much attracted to him.*? This means that their looks were 
lost to His beauty which shows that masculine hand-someness 
made men subdued to it, making them feel as spouses to him, 
The qualities of Šrī Rama were so exalted that ideationally, 
the men became mystics.43 


40. AH. Sit 133. (Vide Manavülamámunika|'s Commentary). The 
Commentator brings out beautifully the three different states of 
mental consciousness. 

41. cf. Subhasitavali v. 1559; cf. Drümido panisadtatparyaratnavali. 3. 

42. cf. K.R. Pala. Tātakaivatai, 32; ibid. Áranya. cürpanakai. 59. 

43. Ram. Adyodhya. 3:29. 
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Such transformations become possible with the result 
that mentally the mystic becomes a female, not being alive to 
his masculine body. It is because of this that the mystics, 
though they are men, refer, as women would do, to the parts 
of the body of women such as breasts.44 This makes clear 
that transformation is complete. It is needless to take such 
references as having secondary sense, for the mystic is not 
aware of it. Once the primary sense is denied, suggesting an 
indirect reference (anydpadeša) as some commentators on 
the Tiruvāymoļi do, the whole structure of the bridal my- 
sticism falls down. There is sensuous element in the utter- 
ances of these people who are not awarc of it as such, for if 
they werc, they would not have communion with God. In 
order to find the full charm in the presentation of the aspects 
of bridal mysticism, it is necessary to maintain the primary 
sense of these expressions. 


The whole of the Tiruvāymoļi is the presentation by 
Nammāļvār of his God-experience. Twenty-seven decads of 
this work contain the vivid expression of the Alvar’s experi- 
ence as the bride of the Lord. The Alvar was in the state of 
trance for several years*® and the result of this experience is 
contained here. During the milder stages of mystic experi- 
ences, the Alvar is continually conscious of his disappoint- 
ments in being unable to have union with the Lord. A rather 
continuous, rhapsodical outpouring of the heart surcharged 
with feeling would be tedious from the artistic side of 
the composition, In order to avoid such a monotony, the 
Alvar seems to have hit upon a plan for treatment. He him- 
self gives expression to his love as the bride in seventeen 
decads.*? The bride, whose passion gets beyond control, may 
not be able to control it and may also be exposed to the 
public through her abnormal and unwomanly behaviour. The 
mother of the bride is therefore interested in keeping her 


44.  T.V.R. 52, 60. 

45.  Divyartta Diptkai: Introduction to Tiruviruttam 

46.  Theperiod was 16 years. (D.S.C. 4:44). 

41. T.V.M.1.4; 2.1; 4.8; 53; 54; 5.5; 5.9; 6.1; 6.2; 6.8; 7.3; 7.7; 8.2; 9.5; 
9.7; 9.9; 10.3. 
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daughter within reasonable limits of conduct. The one aim 
of hers is to sce that her daughter is made to get married to 
the proper man and make her lead a happy conjugal life. 
Therefore she tells her visitors and friends that none but the 
Lord whom her daughter loves could afford relief to the 
sufferings of her daughter. There are seven decads of this 
kind in the Ziruvāymoļi.** The maid-companion of the bride 
also shows her interest in her welfare and speaks of the means 
to get her friend united with her husband.*? This is dealt with 
in three decads.5'? One of the three decads occurs in the 
fourth centum, where the nature of the self as the sega of the 
Lord is depicted, another in the sixth centum which is devoted 
10 treat the means of getting at the Lord and the third one in 
the eighth centum wherein the result of the means, namely, 
God-experience is dealt with. The companion is thus shown 
to be heipful to the bride. The mother's feelings about the 
well-being of the daughter are well placed in the second 
centum where the nature of the Lord is treated, in the fourth 
which shows the attitude of the self to the Lord, in the sixth 
where anxieties and sympathies for the adoption of the proper 
course to getatthe Lord are dealt with and in the seventh 
where the goal to be achieved is treated. Such a treatment 
fulfils an artistic effect by relieving the monotony of the 
narration and also shows that the introduction of the mother 
and companion serve two specific purposes. The first purpose 
is that these two do not play any role as in the melodrama but 
dt, in virtue of their personal relationship to the bride, shown 
to reveal their abiding affection for her and the keen interest 
to see her united to her husband, The other purpose lies in 
the choice of woman as showing their interest in her welfare 
and giving cxpression to their cares and anxieties about her. 
Had even only one male member been shown as having spoken 
about the condition of the love-lorn bride, the charm of the 
entire composition would have been thrown into winds. While 


4R ibid. 2.4; 4.2; 4.4; 5.6; 6.6; 6.7; 7.2. 

49. This character is introduced in Akam poems to cut short the 
furtive course of the lovers and induce them to get married as early 
as possible. 

50 T.V.M. 4.6; 6.5; 8.9. 
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it is admitted that all the souls are only brides for the Lord, 
yet there is more tenderness in the feelings when they are 
depicted as exhibited by the women-folk under the extreme 
stress of love in separation. Though the Alvar is only a male 
mystic, he had rightly chosen the mother and the maid- 
companion of the bride,5! who could better represent the 
mental agony of a woman in suffering thao a male member. 


The irrepressible love of the mystic is closely associated 
with the physical form of God, whether it is in the supreme 
form (para) or descent (avatára) or the indweller (antaryamin) 
or arcā (idol). The lady in love gets fascinated by the figure 
which she recapitulates by representing or referring to any 
incident or episode of the Lord in one or more of His descents 
or in temples. At times, a synthesis is effected by treating 
more than one of such forms as being of equal appeal. Of the 
twenty-seven dscads which treat of bridal mysticism, nine 
decads*? and three verses?? in a decad are mainly intended to 
show that the Āļvār was uncontrollably passionate in his love 
for the arca forms of the Lord. It is interesting to note that 
of these five occur in the fifth and the sixth centums which 
deal with the means of getting at the Lord, three find room in 
tbe seventh and cighth centums where the result of the 
endeavours is recounted and one occurs in the ninth centum 
which treats the obstructions that lie in the path of God- 
realization. 


The Tiruviruttam of Nammāļvār which contains a centum 
of verses presents the various aspects of the love which the 
Alvar has for the Lord. Ten versesst are sung by the Alvar 
himself in the form of an appeal to God for His grace, the 
first and the last being in the form of aa introduction and 
conclusion respectively. The sufferings which the bride has 
to bear due to Nature and recollections of previous experi- 
ences in the company of her lover are recounted by the lady- 


51. Following the tradition of the Cankam poetry of the Early Tamils. 
52.  T.V.M. 5.5; 5.9; 6.1; 6.5; 6.7; 7.2; 7.3; 8.9; 9.7. 

53. ibid. 8.2:1, 4, 6. 

54  T.V.R. 1, 21, 93 ta 100. 
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in-love in fifty three verses.55 An admirable artistic finish is 
revealed. in the Álvar's efforts in presenting a friend of the 
Lord, the Lord Himself, the mother of the bride and the 
female-companion of the bride. The Lord is found, in the 
capacity of the lover, to express and depict certain situations 
to the bride and to His friend which takes nine verses.55 
Curiously gnough, the friend of the Lord i; shown to take 
some part and does not give utterance to any verse. The 
mother of the Lord, as any mother is wont to do, expresses 
her fears and anxieties for the well-being of her daughter for 
which the Āļvār devotes six verses.57 Nineteen verses*? are 
devoted to showing how the female-companion advises the 
beloved to be calm and composed awaiting reunion with her 
Lord, occasionally expressing her disapproval of the Lord’s 
attitude. The beautiful eyes of the bride are filled with tears 
which swell because of her unbearable separation from the 
Lord. The maid-companion wishes*? that this plight shall 
continue for ever, thereby meaning that the severe longing for 
union with the Lord shall be aspired by a devotee, as other- 
wise, she could not be at ease in the atmosphere of the material 
world. In a verse the Alvar makes a person, not directly 
connected with any of the persons mentioned above, offer his 
remarks warning people against sensuous love®® and describe 
the plight of the bride who pines in love-lorn condition.$! An 
old lady, rich in her worldly experience, advises the people 
who suffer at the plight of the bride to bring in the 
thirgs of the Lord, like the tuļaci and use them for affording 
relief to the bride.? Tiruvarankam,® Tiruvénkatam® and 


$5 — ibid. 3, 4, 6, 8 to 14. 16 to 18, 25, 27 to 32, 35, 38 to 46, 48, 49, 51, 53, 
54, 56, 63, 64, 70 to 72, 74, 76 to 80, 82, 84 to 86, 83 to 92. 

36. ibid. 23, 26, 50, 55, 57, 65 to 67, 75. 

37. ibid. 19, 24, 37, 47, 59, 60. 

$8 — ibid. 2, 5, 7, 15, 20, 22, 33, 34, 36, 52, 58, 61, 62. 68, 69, 73, 81, 83, 87. 

$9.  ibid.2 


60 ibid. 6. 
^i. Ibid. 9. 
62. ibid. 53. 
6). ibid. 28. 


t4 — ibid. 26. 
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Tiruvehkāt$ are the only three shrines mentioned by the 
Alvar in this poem while giving expression to his love for 
God. 


Bhagavat kama as bridal love is different in kind from 
vigaya kama as kama is really no middle term between the 
two. Srágaürarasa or erotic joy is contrasted with Brahmarasa 
or the bliss of Brahman. The Alvar is free from the taint of 
kama and carnality, but owing to his aesthetic bent of mind 
as a poet-mystic, he is specially susceptible even to the 
physical attractions of the Divine Enchanter, Kannan, whose 
sole artf 1 design is to ravish the soul through every trace of 
fleshly feeling. |t is in this context of poetic philosophy that 
the bridul mysticism of Nammāļvār with his mystic instinct 
for the receptivity, responsiveness and mutualness of feminine 
love is to be understood and it is distinguishable from the 
merely poetic or philosophic experiences of other mystics. 


The bridal mysticism portrays the union of the indivi- 
dual self with the Universal Self, The intensity of soul- 
hunger of God is greater than the God- hunger of the soul. 
The reciprocity of love leads to irresistibility by the mystic 
process of samslega and visleņa, the systole-diastole move- 
ments of premabhakti or the devotion of love. In vislesa each 
moment stretches into eternity,5$ but in samslesa eternity is 
crowded into a moment. The former is the desolation of 
winter when the grace and glow of love fade away, and the 
bride pines away owing to the feeling of unrequited love and 
becomes pale and passive, The latter is the spring season 
when love blossoms and the soul is caught up to God and has 
a momentary joy of union or ecstasy. Thus while separation 
provides an opportunity to the bride to think of the perfec- 
tions of the Lord or His infinite auspicious qualities and to 
arouse devotional ardour. union is the soulsight of His 
bewitching beauty followed by God-intoxication. This oppo- 
sition is known as the mystic paradox, and its object is the 
transmutation of the earthly self into the godly by a process 


65 ibid 8. 
66 TV.M.$4:3. 
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of spiritual alchemy. Like gold in the refiner’s fire, the self 
is purified and deified by alternate depressions and exaltations. 
At one time it is thrilled by His touches; at another, it is torn 
away from Him and languishes. In mystic philosophy both 
are the essential elements of love and the dualism between 
the two is overcome by the attainment of unico-mystico or 
unitive consciousness. The bride passes through this process 
of union and separation til! she becomes one with the Lover 
and enjoys the eternal bliss of such communion. 


The bride, gifted with the highest imaginative art of 
lyric poesy, is blessed with the Beatific vision of the Lover 
and she sees Him face to face and is filled with rapture. She 
is immersed in the sea of delight and the whole soul and its 
overt sensation and form melt into the orison of love. The 
sense of separation is dissolved in the joy of the unitive life. 
The Mayan as the soul Enchanter enters into the inner being 
of the beloved and enjoys it as ever-creative ' šrāvamutu '.6? 
The Tamil word ‘@ravamutu’ is significant and sweet and is 
unique in mystic language. While the sense of enjoyment is 
exciting and exhausting, ‘Ar@vamum’. the joy of Divine 
contact, expresses the inexpressible joy which is satisfaction 
without satiety.$ The bride feels that it is swecter than honey 
and ambrosia.69? She revels in the various exploits of Krsna.7° 
The thought of His accessibility or saulabhya, as expressed 
beautifully in the verse,?! simply astonishes her and transports 
her to the point of a trance wherein she is lost. The unitive 
joy of samslega exceeds all hedonistic joys even of heaven 
(svarga) and the peace of kalvalya which passes undersanding. 
Here there is no commerce with God or fear of hell as it is 
communion with the Inner Immortal Self of the self. The 
joy of samalega overflows the inner springs and inundales the 
mind and the conative and cognitive sense organs Rapture is 
the sudden onrush of joy and ecstasy is the temporary 


67. ibid. 1.7:7; 1.8:5; 1.9: 58: 10. 

A8. ibid. 2.3:1 

49. ibid. 1.6: 6 (" amutllum ürra iniyan"'). 
70. ibid. 5.10. 

^ ibid. 13:1. 
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suspension of the functioning sensc-organs; but in both the 
cases, the self-feeling is swallowed up in joy. When Beauty 
rushes to the embrace of the beloved, the beloved expires in 
the arms of ecstasy. 


To the lady in love-in-separation, as pointed out 
already, even a day in the union passes off like a moment and 
even a moment in separation is felt like a yuga. In the case 
of Nammalvar the joys of union with its visions and voices are 
only an intimation of cternal bliss and are not therefore 
enduring. But the Mayan as the maker of souls seeks to 
turn the bride's vision inward by playing the game of hide and 
seek. Vislesa is spiritual purification as it is a process of 
negation; here Bhagavat kama is purified by vairāgva or 
freeing the mind from every trace of sensuality; the renounce- 
ment by the self of the ‘me’ and ‘mine’ is, the sine qua non 
of spirituality; and self-love and sensuality are completely 
rooted out 7 The spiritual quest for the Lord ripens now 
into the mystic thirst for Him. The woes and agonies of 
separation described in Tiruvāymoļi and Tiruviruttam are 
unmatched in mystic literature for their moving power. In 
this mood the joy of orison is swept away abruptly and is 
followed by the Divine withdrawal and separation. It is the 
period of privation, blankness and despair. This mood may 
be psychologically analysed in general as the ascending stages 
of distress, depression, despondency and defiance with their 
own bodily expression and the psychic manifestation of 
thought, feeling and will. 


The colour and glow and even grace of the bride fade 
away; life becomes dreary and desolate. The body loses its 
weight and bocomes a dead weight. She becomes very thin 
and her bracelets slip down. Her mother thus shows that she 
spends many a sleepless day and night and tears flow down 
her cheeks in torrential profusion.” There is tremor with 
trembling all over the body. Even the mind and the sense 


72. ibid.1.2:3. “alr numatu enru ivai vérmutal mayttu’’. 
73. ibid. 6.6: 1, 2, 3; 7.2; 8.2: 1, 3, 4, 6, 8. 
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organs pine away. The bride sighs and sobs, weeps and 
wails, groans and cries in utter anguish. In his love-lorn 
stage, the Alvar fancies that some objects in the world have 
also a suffering similar to his and that too for the same reason, 
namely, separatioa from the Lord and yearning to have Him. 
The stark which does not sleep is white in complexion due to 
palor consequent on separation from the Lord.?5 The bird 
kurart (anrfl), which is also called krausica, cries in distress. 
and this may be dueto its desire to have the mlaci of the 
Lord." The sea is restless both day and night, does no! 
sleep and is reduced to the state of liquid on account of thv 
longing to seek the feet of Sri Rama. May this sea become 
happy unlike her." The wind which does not remain stable 
anywhere at any time moves through the sea, mountains and 
sky and must be feeling intense pain in the limbs while going 
in search of the Lord. The cloud sheds tears in the form 
of rain as it is not in a position to be with the Lord. May it 
prosper with its sufferings removed.? The moon which is 
in the form of a crescent shows its state of waning as it is 
emaciated by its love for the Lord.9? Darkness, which is 
not tolerated by the lovers, is fancied to be harassing the 
lovers, May it become freed of cruelty.8! The canal, 
with its black waters, flows night and day, thereby showing 
its condition which has become miserable by its love for the 
Lord.?  Thelamp whichis burning is considered to be 
heated by separation from the Lord. The bride is not able 
to tolerate the roar of thesea. She fancies that the sea is 
angry against God who had churned it and extracted nectar 
from it. The sea likes to get it back, but being unable to 
74. ibid. 3.8. 

135. ibid. 21:1. 

16. = ibid. 2.1: 2. 

1. ibid. 2.1: 3. 

M. ibid, 2.154. 

70 ibid. 2.1: 5. 

AO. ibid. 2.1: 6. 

al Ibid. 2.1: 7. 

|. ^ ibid. 2.1: 8. 

(A Ibid. 2.1: 9. 
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do so, turns its anger against the beloved of the Lord, for 
the reason that she has fascination for His rulaci. In order 
to take from her the bangles in her hands, the sea ebbs and 
challenges her.5* The gentle wind carrying with it the 
fragrance of the jasmine flowers, the Kurifici type of music, 
the even-tide and red clouds, torment the bride and make 
her lose all hope of happy life?5 The intense experience 
which she had is vividly described 86 Even at the time when 
the cows return from grazing fields she does not find any 
indication of getting at Him.?? The gentle breeze brings 
with it the smoke of the fragrant aloe wood, the twang of 
the lute called yal, the note 'p'5* (paticama) and the cool 
sandal paste and wages war as it were with her weak person.8? 
She could not stand the mellifluous notes of the flute when 
played by Him.?? This decad?! is brilliantly and artistically 
perfect in as much as it follows the previous decad which is 
devoted to sending a message to the Lord. The mind of 
thelady which is anxiously awaiting the Lord is not only 
disappointed but positively tortured by the many factors that 
influence the sensuous desire. 


To the lady-love, the limbs cease to function followed 
by fainting and unconsciousness and the body remains like 
a log of wood. Oppressed by the thought of separateness, 
her mind is plunged into gloom and is emptied of al! content 
resulting in the feeling of utter distress and agony. The 
will is completely paralysed and it becomes passive, impotent 
and inert. Spiritual distress, as we know, is more intense 


84. T.V.R. 51. 

85. T.V.M.9.9:1. 

86. ibid. 9.9: 3. 

87. ibid. 9.9:5. 

88.  Thisisone of the seven notes in Indian music and it is held that 
it could inflame sensuous love. 

89. T V.M.9.9:7,8. 

90.  ibid.9.9: 8. The Bhāg. P. (10.21) describes vividly how the goply 
became completely powerless on hearing Krspa's playing the flute. 
cf. Periyāļ. Tm. 3.6. 

91. ibid. 9.9. 
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than what is expressed through the mind-body as it is soul. 
sickness leading to soul-torture ?? The bride is over-powered 
by the sense of unworthiness and sinfulness which ends in 
remorse and prayer for forgiveness. Her lover overflows her 
inner being?? and her spiritual cry assumes cosmic dimensions 
and is heard even in the world beyond the sphere of samsāra ?* 
By utter self-naughting and with the feeling of her nothing- 
ness, sh: surrenders herself to his mercy without any 
hedonistic or utilitarian considcrations.?* The Mayan could 
not resist the call of Jove of His beloved and claim for 
reunion. Now again the samslesa follows and both the 
Lover and the beloved rush into the arms of each other and 
are lost in ecstasy. „The rapture of communion overflows 
from the inner springs and inundates the senses. Itis there- 
fore more delightful than all the tastes, smells and sounds 
which have a sensory origin. Now her Kannan again dis- 
appears. 


This time the distress due to separation from her Lover 
deepens into depression bordering on despondency. The 
bride's self-feeling is wiped out and she drops into passivity 
by the growing feeling that she really has, does and is nothing 
The anguish due to sudden disappearance shakes the soul to 
its very depths and what is called dark night in ihe language 
of mysticism sets in. Theshades of night fall fast and the world 
is wrapped in utter darkness and all persons sink into sleep. 
The bride alone is awake in the long awful night bemoaning 
her forlorn condition?$ Ina state of desperation she thinks 
of suicide like Sltā?*7 in the Asoka Vana and soon she 
tecollects that she has no life or will of her own as the Lord 
alone is her life and sustenance. Kannan is the food she 
eats, the water she drinks and the betel she chews; in other 
words, He alone is the source, sustenance, and satisfaction 
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of life (dharaka, pogaka and bhogya).?* But her soul-hunger 
and thirst are not satisfied by the cunning Krsna. The game 
of hide and scek played by the Murali-dhara can be known 
only by knowing the Mayan or the player of the game.” 
The tormenter is, however, elusive as usual and the bride is 
unable to give vent to her state of torment. So she portrays 
the tragedy of love's labour lost dramatically in the guise of 
the mother, maid-companion and messengers. 


In the words of the mother she sighs for Him day and 
night. The loss of complexion of the bride afflicts her 
maid-companion who asks whether the Lordis justified in 
afflicting the beloved under the pretext of affording protec- 
tion.'?! The maid-companion depicts the love-lorn condition 
of the bride to be beyond the scope of finding out remedies. 
Having lost herself to the Lord at Tolaivillimaakalam she is 
speechless and her intense suffering is revealed by her tears.!?? 


The bride's maid-companion reports to the mother the 
details of her God-intoxication.' Her heart melts like wax 
and lac.95 In her Divine madness, she embraces the burning 
wind and fire thinking that they are paraficotis and seeks the 
sea as her blue-hued Lord.'5 Her similar behaviour is 
portrayed in this decad.!o6 


The bride is described by her mother as talking about 
herself as having created the world which is surrounded by 
the seas, as having entered into it, as having received thc 
world, as having lifted it up and as having kept it within her- 
self. Inother words, the bride feels the absence of the Lord 


98.  ibid.67: 1. 

99. ibid. 7. 5:9. 

100. ibid. 4.2 

101. T.V.R.33; cf.ibid. 62. 
102. T.V.M. 6.5: 1. 

103. ibid. 8.9. 

104. ibid. 2.4; 3. 

105. ibid. 4.4: 3. 

106. ibid. 4.4. 
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and tries to maintain herself against this sudden affliction by 
trying to imitate the Lord's exploits, She created the 
lores, showed them, kept them herself and is herself the 
essence of the lores.'°8 She is herself the five elements,!09 
the activities of all the three times, the enjoyer of such acts 
and the creator of those acts." She protects the worlds, 
lifted up the Govardhana hill, killed the demons, protected 
the Pandavas and churned the ocean. She herself did the 
feats of Krsna."2 She is herself the relation of every 
person!!? and herself every deity.!!^ She is the dispenser of 
justic, and herself the primordia! person.!!5 


When the bride, who had on previous occasion the 
intense experience of the Lord, suffers and this incident of 
experience is not known to the mother of the bride. The 
mother apprehends the possession of evil spirit and calls the 
sorceress to find out the cause of her daughter’s illness. 
The sorceress explains that an evil spirit had taken possession 
of the bride. The devil dancer is requested to perform ihe 
dance (which is known as 'veriyāftu” in Tamil Literature) for 
driving the evil spirit away. The mother is in a mood to 
consult the medical materialist thinking that her daughter's 
madness is due to hysteria or possession by evil spirits and 
sceks to remedy the disease by propitiating them with the 
offer of flesh and toddy. But the maid-companion advises 
her not to resort to such a method as the real malady is some- 
thing different and the possible cure is to recite the praises of 
God or sprinkle the feet-dust of the God's devotees.!!* 
Spiritual malady can only be cured spiritually. Thereupon 


107. ibid 5.6: 1; V.P. 5,13: 23: Bhāg. P. 10.30: 18 to 23. 
(OR. ibid. 5.6: 2. 

109. ibid. 5.6: 3. 
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the maid-companion interferes and remarks that the sickness 
to the lady is concerned with her love for the Lord and is not 
in any way due to any cvil spirit. She asks the devil dancer 
(vélan as he is called) to stand aside and suggests to the 
women folk that the remedy that should be adopted is putting 
on the bride the sudac/ uttering the names of the God while 
doing so.''7 This aspect of the description of the bride’s 
suffering is called ‘verivilakku’ in Tamil literature; the same 
is described in another verse"! where the ruļaci garland or 
tulaci leaves, or the tuļaci twig or its root or the mud where 
it grows shall be placed on the suffering bride. The words 
‘conch’ and ‘discus’ could be uttered into her ears to remove 
her illness.!!? Or, prayers in praise of the Lord's feet would 
be a suitable remeday to her malady.!?? They could also bow 
to the devotees of the Lord.'?! ' 


When there is no response to her irrepressible and 
yearning love, the mood of the bride changes from despon- 
dency to defiance. Reaction soon sets in and passivity 
changes into an invading and assaulting mood. Love takes 
the offensive and becomes flaming and fierce, and, in the 
agony of disappointment and despair, the bride resolves to 
resort to the ultimatum 'mafal ūriul', She gives up all canons 
of her modesty and fear of public opinion and openly de- 
nounces Him for his cruel desertion, rebukes his cruelty and 
exposes his treachery.!?? When love's labour is lost, by not 
being responded to, its fierceness bursts all artificial bounds 
and the lover is publicly chid for his faithlessness. But her 
feminine love reasserts itself and the mood changes from 
reprisal to remorse and ionging for reunion. Every trace of 
self-feeling or egoism is now uprooted. The bride is wearied 
of earchly life with its fleeting joys and woes. She spurns 
physical love as a perishing pleasure and a dream; she now 


117. T.V.R. 20. 

118. ibid. 53. 
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longs for eternal b'iss. The Lord of love seized with soul- 
madness enters into her whole being,' communicates His 
joy to her and makes her pulsate with joy. The joy of love's 
embrace is inescapable and irresistible and the bride is 
immersed in divine deliciousness and the thirst of ages is 
satisfied. The joy of unitive experience is not in the loss of 
personality but in personality. Sensation, form and self 
, melt into Him, and finite thought expires in infinite bliss. 


The bride gets estranged from the Lord and asks Him 
to give her back the balls and the pebbles with which she used 
to play and get away from her. She knows His selfishness.!?^ 
The women like her get themselves lost to Him whose eyes 
and smile are bewitching. There are the women in Gokulam 
who could be fascinated by the souud of His flute, but this 
bride is no longer bound by His faithlessness. He may go 
away and play on the flute while tending the cows.!?25 He 
nced not any longer utter His false assurance to her. There 
may be other women who could listen to them. The bride at 
the same time feels her helpless lot and could not but express 
her admiration for those women who would enjoy His 
embrace.!2$ Even the selves who are free from worldly life 
cannot know the tricks of Him who is asked by her not to 
utter any word to her." He need not also exhibit His 
attachinent to her brids such as pēvai and parrol.!?? He shall 
not keep with Him her playthings. His behaviour to them 
ts childish. He need not force Himself to join the company 
of hers and her friends.!? She warns Him that her elder 
brothers would give Him blows with stick, if they were to 
know His sports with her and deceitful utterances.!?? When 
she is called by her companions for sports, if He too were to 


123. ibid. 2.5: 2. 
1:4. ibid. 6.2: 1. 
125. ibid. 6.2:2. 
126. ibid. 6.2: 3. 
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present Himself amidst them unexpectedly, then those who 
do not approve His presence there would only blame her and 
her companions.5! She and her friends, while they were 
playing, requested Him to take the food which they prepared. 
He came there and kicked off the food they cooked (just a 
piece of sport). He is not therefore known to have done her 
any helpful act.!32 The bride identifies herself with the cow- 
herdesses in Gokulam and refers to their lot which has been 
one of teasing at His hands,'3* 


The bride finds it difficult to remain in her place with 
the experience of the Lord's presence within her. She 
expresses her resolve to proceed to Tiruppéreyil a place abound- 
ing in Vedic recitations and where the blue-complexioned 
Lord Krsna dwells."^ She could no longer remain bashful 
and control herself.!35 ^ There is no purpose in her mother 
chastising her, as she is lost to Him in her admiration of His 
wondrous acts." She requests the elderly ladies to take her 
there." Her mind left her aud had gone to that shrine and 
üas not returned. As her mind could not be brought to her 
oy any one, she chooses to go after it and reach that shrine.'38 
Ali the women had scandalised her for loving the Lord. The 
bride tells her friend that she could not describe the intensity 
of her love She could only indicate its depth as pervading 
all the sky, the world and seven seas. She asks the elderly 
women not to console her and comfort her to forget the Lord. 
as her mind and control of the self are not there with her and 
as such their efforts would not bring forth any resuli.!t 
The Alvar, who is in the role of the bride, refers to his 
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having lost himself to the Lord several years ago. She would 
wander about the cities and countries in search of it. The 
intensity of her love for Him has made her deprived of the 
sense of bashfulness.'4! 


Then the Lord presented Himself to her mind, remain- 
ing invisible to her physical vision. She is not able to bear 
the sight of His two eyes which pierce her and make the 
foundations of her existence shattered. — She feels that the 
two eyes of the Lord are actually two causes to bring about 
the death of the women of her type. She is not also sure of 
their identity. The eyes present themselves in all directions as 
if there are the fresh blown lotuses.'* His nose is so charm- 
ing that it could be imagined to be the creeper of the divine 
desire-yielding tree. It is shining there as if it were an un- 
changing flame of a lamp. The lips of the Lord appear 
to be unique kind of fruit. As she could not taste it then 
and there, she imagines that the lip could be the concrete 
form taken up by hersins.  Itcan rather be treated asa 
fully developed place of coral. She could not decide its 
identity but could state definitely that His lip presents itself 
on every side wherever she turns and tortures her life.!4: 
Could these be the two blue-hued bows to bend and strike 
the women in order to attract them towards Him? Ory, are 
these the Cupid’s bow of sugarcane? They are the cye-brows 
of the Lord, the father of Cupid which are bent upon taking 
away her life.45 Can this be the flesh of lightning which 
is but enduring with the red glow? Or, is this the cluster 
of pearls that slay her? Her life is tormented by the gentle 
smile of the Lord who lifted the Govardhana hilf.'!5 These 
are perhaps the sprouts of the shape of the fish, presenting 
themselves to women, and demons and suggesting that they 
could live on them. Ah! these are the Lord’s ears with 
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crab-shaped ornaments that ceaselessly affect her life.'*? 
This is another aspect or thing which could not be presented 
to draw another's attention. It is perhaps the moon crescent 
in shape and so rising during the eighth night in the white 
fort-night. Or, it is the poisonous leaf for those who have 
become weakened with love. No, it is the forehead of the 
Lord which is affecting her soul to end her life.'** These 
limbs which are peerless form His face and have taken away 
her life.'49 Here is the mass of threads blue in hue with 
darkness pervading the world rolled to form them. No, 
it is the lovely tresses of the Lord.'5? Her mind is captivated 
by the lustrous crown on His head and so she could not be 
dissuaded from loving Him. There was no purpose also in 
chastising her for beholding the Lord in the open.’5' The 
Lord who could not be visuilised by any one including 
Brahma, Siva and Indra, presented Himself to the Á]var's 
mind whose description is called uruvelipagu or uruvelittorram 
(hallucination), A more impassioned depiction of the sight 
ofthe Lord is hardly found elsewhere except in another 
part of Tiruvāpmoļi 5? While in one part’ the auspicious 
form of the Lord is experienced by the bride filling up her 
mental vision, the other part'54 shows the same experience 
of the Lord in all His entirsty of the infatuating limbs 
which the Á]vàr finds in the arcā form of the Lord at Tiruk- 
kurunkuti. Rather it could be said that the pleasant 
experience which was had through. the arcā form whose 
worship falls in the fifth centum of the work is repeated 
as the result which is depicted in the seventh centum. 


The bride refuses to be dissuaded by those who are 
interested in her welfare and her setting her mind on the 
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Lord. She expresses her helpless condition by referring to 
the enchanting arcā forms at Tirumalai,'55 Perunku]am!56 
and Tirukkutantai.'57 She is prepared to wait for any number 
of ages to get at Him.'5? At last, she states that her mind had 
reached His feet.'59 


A decad'® in the eighth centum depicts how the bride 
is reported to her mother by her maid-companion to be 
uttering the name of the Lord in His arcā form in the shrine 
of Tiruppuliyūr at Kuttanatu (Kerala State) and singing His 
praise. The bride's experience of this Lord is evident from 
her red lips. This decad has significance for the utterence of 
His names which a devotee is to repeat when he gets the 
vision of the Lord.  Tiruvallavà] rich in the atmosphere of 
Vedic rites enthralled the Alvar-nayaki who longs for the 
sight of the feet of the Lord'® to wear on the head the dust 
of His feet,'6 to behold the nectar-like Lord'$? and to wor- 
ship His feet,6* or at least the flowers adorning theni.!55 
She is eager to worship Him '6 and utter His names!9? 


The happy union with the Lord is not likely to last for 
the bride, as there are occasions when temptations would 
thwart the balance of her mind. The notes, cooings and 
shrieks of birds like femalc cuckoos, hens, krausica, pūvais 
parrots, bees and /umpi and cranes arc likely, together with 
the blue clouds, to bring her out to the materia) world and 
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make her suffer. These are the factors that obstruct the life 
of a devotee who enjoys God's presence, The bride does not 
have any attraction foc them as she had before having union 
with the Lord. She carefully avoids such distractions by 
recalling the happy time she had in His company and by 
recognizing that she had become His object and so could not 
deflect from such noble thoughts that fill her.'$? Te is but 
fitting that the bride's thoughts of this kind should be depic- 
ted in the ninth centum which deals with the factors that 
prevent the devotee from getting at the Lord. 


The bride is unable to bear the separation from Him 
who had gone out tending the cows and the time of His 
departure from her place is indicated by the chirpings of 
keels, peacocks and other birds. She finds it difficult to 
spend the day time wi:hout Him and so calls Him as relent- 
less..69 She who had the intense delectable experience of 
having a slight embrace with Him realized that this was only 
a dream experience; The agony cuts the vitals of her body. 
She therefore asks Him not to follow the cows for tending.'7? 
She could not contain herself while recalling the sweet nectar- 
like utterances of the Lord '7' The evening time had arrived 
wafting the fragrance of the fresh-blossomed jasmine flowers. 
She yearns to have the embr..ce with His chest shining with 
the lustre of the kaustubha. She desires to taste His kiss and 
wants His tender hand placed on her head'7* She shudders 
to think of the encounter H« would have with.the demons 
while in the forest? She 15 not jealous of Krsna enjoying 
the company of many beloveds She desires that He should 
not go to the forest to tend the cows'?74 This may appear to 
be unnatural and opposed to the feminine intolerance at the 
possibility of the husband's allowing a woman other than his 
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wife to share his love. This pessage occurs in the conclud- 
ing centum which deals with the factors that prevent the 
result from getting fructified and where the Āļvār's experi- 
ence of the Supreme Deity is džpicted. The bridal aspect of 
the life of the mystic dominates this decad but yet is not 
altogether free from the undercurrent of the bride's being 
primarily a devotee of God. Asa devotee, the Aļvār should 
aspire to join the host of other devotees and enjoy the com- 
munion with the deity together with them. This enjoyment 
has some likenesses in the conjugal happiness but is not non- 
different from it. This reveals that the Alvar is not completly 
unaware of his identity, though he has then thc mystic 
experience. This fact is coafirmed by the last verse of a 
decad stating the result following from the recitation of the 
particular decad in question. 


In the setting of a. kāvya, the Tiruviruttam depicts the 
bride's love in separation. The rise of the moon creates.a 
longing for the bride to have the company of the Lord and 
therefore becomes intolerable and as if this is not enough, the 
gentle and cool breeze blows aggravating the mental agony of 
the bride.'75 The night which takes the full sway over the 
world after sunset creates pitch darkness adding strength to 
the suffering of the bride in separation. The shriek of the 
kraufica bird and the roar of the waves of the sea kindle the 
passion of the bride and make her more miserable.'?6 That 
the wind which is cool as it blows, is experienced by the 
bride as hot!77 and the same becomes bearable to her when she 
gets for her use the garland of fuloci which was worn by 
Him.'”$ The mother of the bride is much worried as to what 
would happen to her daughter who takes the wind and moon 
as scattering the sparks of fire.7? The same wind creates an 
agreeable and pleasant touch to the bride in the company of 
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the Lord.'*^ The dark clouds roar from the sky as if asking 
whether there is any woman who could have self control. 
The mother of the bride feels her daughter's plight and 
wishes for the removal of her distress, particularly because 
the bride has become the target of public scandal upon her 
having given expression to her love for the Lord.‘ 

From times immemorial,the lovers when they could not 
get at each other for some reason or other, used to send a 
message of their love to each other. There were more cases of 
men sending the message to their belovēds.'$? The service of 
Hanuman as a messenger and that of the swan in the case of 
Nala and Dhamayanti are too well known. Rukmin] sent a 
delightful presentation of her love to $i Krsna through a 
brahmin.'à3 What is strikingiy significant here is the nature 
of sending the massage. Epistles appear not to have been in 
much favour. Oral messages served the purpose. 


Regarding the selection of the messenger, the lovers 
were not wise enough to find out in advance whether the 
particular messenger whom they had chosen would have the 
ability to deliver the message. For instance, the love-lorn 
yaksa is made by Kalidasa 1o select a cloud as his messenger 
to convey the tidings to his beloved far away at Alaka in 
the Himalayas. The poet himself discusses the propriety of 
such a selection and answers that the lovers in separation 
could not make a discriminate selection from among the 
animate and inanimate beings. Such an explanation was not 
found convincing to the poets of the later age. However, it 
must be borne in mind that the lovers whose hearts are filled 
with the sorrowful feeling that they are suffering on account 
of the separation from their lovers usually fall into a reverie, 
a mental condition which is of absorbing interest. They are 
then alive only to the miserable plight in which either or both 
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of them are placed and are not aware of the correctness or 
otherwise of their undertakings in the external world. How- 
ever, they are not forgetful of the rol:s which the messengers, 
whom they choose, have to play. For instance the yaksa in 
the Megaduta is concerned with his eagerness to send a 
message and continues to touch upon the route in which the 
cloud should pass on its way to Alaka and how it should 
deliver the message to his beloved. Since it is the mental 
attitude that prompts the lover to send the message, the lover 
is not prepared to verify whether the message has been 
delivered nor does he wait fo: the delivery of the reply from 
his beloved. The lover is satis sed thet the message has been 
sent and there was no need on his part to worry about any 
further. 


The Alvars also follow the saime literary tradition in 
their poems.'84 The bride sencs messages of her forlorn state 
to the beloved through the cloud, and birds like the swan 
and the cuckoo, the heron and the bce.'85 The sky has His 
blue colour. The bee drinks the Divine ambrosia. The 
cuckoo coos and woos Him. The parrot repeats His name. 
The skylark soars towards Heaven. The swans are spotless 
like lilies. Nature itself shincs in His light and reflects His 
glory. They are thus fit to plead for her and say that her 
sin is not so sinful as to forfeit His mercy,'96 and that the 
lady-love (heroine) is mad after Him,'57 and that her life is 
His.'88 The Nayaki, in her excessive God-intoxication, 


184. According to a Tamil verse from /rattinae-curukkam swan, 
peacock, parrot, cloud, püvai, maid-s:rvant, koe/ mind, breeze, 
bees are traditionally employed aa messengers (vide: Introduction 
to Pukaiyilai Vitu Tūru (1939) edited by Dr. U.V. Swaminatha 
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imitates Him with all His cosmic glory (manifestation) and 
power (sakti).89 The bees are chosen by the Alvar in his 
love for the Lord as the messengers, because they are more 
likely than others, to get attracted to the flowers adorning 
the Lord's feet or to the feet themselves as they appear 
like lotuses. The rather fast-flapping wings would carry 
them to the Lord at the shortest time possible when they 
start to go to the Lord. They are requested by the bride 
to all the words composing the message in order to convince 
her about the accuracy of the expressions.'®" 


It is significant to find that Nammalvar begins his 
bridal mystic experience with sending a message to the Lord. 
The cranes, which are white in colour, fced the young ones 
searching for food from early dawn, and fly in the sky and so 
are chosen here as the messenger.'?! The bride asks the bird 
to be her messenger aud if it is taken up and put in the cage by 
the Lord, as Nala tried to do,'?? the bird must consider itself 
to be fortunate to be with the Lord.: The koels which 
could utter some sweet expressions are then addressed.'9% 
The swan, which is happy with its consort, is asked to go 
to the Lord and tell Him of her condition.'?5 The krausica 
is asked to tell Him that she would be deprived of her life 
because of Him.'95 The heron,'57 the bee,'?? and the parrot!’ 
are then addressed in almost a similar strain. The small 
bird called ' puvai' did not convey the message and therefore 
is asked by the lady to go away from her.” Ifthe wind 
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does not find it convenient to be the messenger, it is asked 
to do away with her life.2! At last, the mind is asked to be 
the messenger and convey her misery and remain with Him 
for ever.02 The Ālvār-nāyaki, while adopting the means 
to get at the Lord at Tiruvanvantür, asks the cranes to make 
clear to Him her earnestness to be with Him.2°3 The stork, 
the swan, the koel, the parrot, the puvai, the bee and the 
host of other birds are all addressed to proceed to the Lord 
and tell Him that she is one among the many whom He has 
to protect.204 


There are other aspects which are of interest in the 
matter of the lover’s sending messages. The mind was taken 
to be innocent, and as belonging to oneself and therefore 
went to Him. It is still roaming about God and has not 
returned to the bride with any news from Him.?5 The swans 
and the herons are chid by the bride for not having gone to 
the Lord.206 The male swans are spending their time in the 
company of the female ones without taking the message of 
the bride to the Lord and they do not show any sympathy for 
the woman in suffering.9?" The clouds too which proceed 
towards the Tirumalai hills do not oblige the bride.?98 


It is not correct to hold??? that the bride sent messen- 
ners to the Lord in His vysha,?!? vibhava,?!! paratva and antar- 


101. ibid. 1.4: 9. 
102. ibid. 1.4: 10. 
203. ibid, 6.1: I. 
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yamin,?!! and arca?" forms of God. The decad 1.4 of the 
Tiruvaymoli does not contain any reference to the vyuha 
aspect of God. On the contrary, it contains a reference to 
the vibhava aspect?^ The decad 6.1 is mainly devoted to 
the arca form, with a significance to the vibhava aspect.?!5 
The decad 6.8 refers to vibhava ?'6 and contains no reference 
to antaryamin. The decad 9.7 does contain main references to 
the arca form and makes a single reference to the vibhava?!? 
form and in this respect, itis not different from the decad 6.1. 
In this context itis better to bear in mind that Nammalvar 
begins Tiruvāymoļi, his magnum opus, with reference to the 
para form of God. Though the arcā form gets a special 
treatment at his hands, he treated all the forms alike and 
evolved a synthetic view of them and as such the para aspect 
is referred to in all the four decads under reference. Rather 
it must be admitted that para, vibhava and arca forms get 
treated in these decads among which two?!$ were mainly 
intended to treat the arcā form. 


Bridal mysticism is thus a mental process which trans- 
ports the mystics of either sex to a plane above the physical 
one, where the feminine features of enthusiastic surrender 
and passivity dominate without reference, however, to the 
external bodily features of the female sex. Love for God is 
akin to the love which a woman has for her choice among 
men (purusa), with the shift of accent to Purusottama. Purusas 
are many and so each has a beloved but Purusottama is only 
one and it is but natural that others, who are different from 
Him, should be His beloveds. Carnality is not completely 
overcome in conjugal bliss at the human level while it finds no 
place in divine love. Therefore both men and women are 
divested of their awareness of their bodily features denoting 
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sex and have only the feminine tendencies as far as love is 
concerned, — Single-centredness in love, pining away in the 
absence of the husband, intensive emotional feeling and 
silent resignation to the circumstantial powers mark out 
feminine love of a woman and in the higher degree determine 
the love of God. There is rather nothing like love of manly 
nature, There is passion of the overbearing type accompanied 
by resoluteness and violence to bring everything under subjec- 
tion and this is the masculine trait of love which lacks In 
emotional feeling. Devotion is emotional and also must be 
treated as feminine. It is therefore that through this aspect 
of mysticism that a poet-devotee finds better scope to give 
vent to his feelings of passion and love for God than in the 
prosaic form of poetry. 


CHAPTER XXI 


THE WORSHIP OF THE DEITY 


Mystice experience is not the only kind of religious 
experience, — The intense kind of that experience does not 
Jast for long duration of time. Intensity or reverse of it, 
which characterizes tho religious experience, is not acquired 
by the mystic through conscious efforts nor does it admit 
of development through practice and training. It is a gift 
from God and the mystic is to remain only awaiting for 
receiving it. Such being the case, the mystic has more 
occasions when he is aware of the stormy and disturbing 
world. The experience which he undergoes creates on 
occasions, when he is without it, a passionate longing to 
have it again. Mindful as he is of his inability to work for it, 
he feels the imperative need to pray and request for God's 
grace. The unscaleable dizzy heights of the Godhead and 
the ineffective and inefficient lowliness of the self reveal to 
the mystic that the flow of the Divine Grace has always 
a downward motion to inundate the rather uneven human 
frailities and relieve the selves of the parching of life here. 
He cannot on account of his natural incapacity raise himself 
up even to make an effort to go half way and receive the 
benign favour. He is not however forbidden from taking 
to such methods, which lie within his limits and power, to 
work for deserving Divine Grace. 


The efforts of God-realization though of temporary 
duration are seen in the abolition of personal conciousness and 
in the realization that there is a Personality much vaster and 
much more powerful than hisown, Any action that is to be 
undertaken or carried out by the individual is the action of 
God Himself prompted and accomplished by Him. The 
self is no longer desirous of any objective. It feels energetic 
and enthusiastic about life and life's purpose. It is rid of 
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the sense of possession and egoism.' In the most ideal spirit 
of God-intoxication, Nammalvar asks people to give up the 
possessive and egoistic attitudes. “Reach the Lord”, he 
says, “tearing of the roots of the attitudes of 'Yow' and 
'Your ".? The mystic saint should have perforce used the 
words ‘J’ and ‘Mine’ which stand for ukaskara and mamakāra. 
He tries to avoid using them, as it would smack of himself 
becoming guilty of having such attitudes, Hence he care- 
fully worded the expressions as ‘You’ and ‘Your’. If ‘P’ and 
‘You’ and ‘Mine’ and ‘Your’ are combined togther as fit to be 
shunned, it is easy to understand that this leads to the 
realization that as there is nothing as ‘Mine’ or ‘Your’, every- 
thing must belong to Him and not to him or them. As ‘/’ 
and "You" are required to be suppressed, He alone remains 
in the world. So much so, this concept is helpful to realize 
the ultimate tenet of the Vaisnavite school that everything 
including ‘7’ and ‘You’ and therefore ‘He’ or ‘She’ or ‘Jr also 
should belong to Him. This shows further that every being 
animate or otherwise exists only for Him and so deserves 
the name sesa while He is sesin. 


Every thought, word, or deed that is undertaken by a 
being is really prompted by God and belongs to Him, the self 
being only a medium for that thought, word or deed con- 
cerned, The responsibility for this therefore rests with God 
and the self which realizes this is actually not afraid of any- 
thing nor is it overburdened by anything. The self cannot 
therefore operate its senses on anything for deriving personal 
krātification. Hence the need to control the senses.? This is 
the surest method for self-renounciation by the self. The 
dilliculty in controlling the senses which drag the self as they 
choose points to the lowliness of human effort and to the 
need to practise humility, leaving one's self to the care of the 
Lord who alone could bring those senses under control. The 
desire for the sense objects and their transient pleasures are 
the root causes for karma in action. Visaya kama is the 
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desire for the object of senses, and its satisfactionis momen- 
tary and fraught with pain in all its stages namely originating 
in pain, mixed with pain, and causing pain. The primary 
cause of suffering is traceable to the desire for the objects of 
sense. While the moth, the deer, the elephant, the fish and 
the bee are drawn to death in the act of gratifying a single 
sense organ, man is allured by the cumulative charm and 
solicitation of the five senses and suffers physical &nd moral 
death.3a 


Nammalvar laments variously the hold of the five sen- 
ses over him and pleads to God for an escape from it. He 
cries: "How long will You immerse wretched me in the petty 
pleasures of the five senses ?”4 "Why should You still propose 
to keep me awayjfrom Your Lotus-Feet with the five senses 
within wearing me away?"5 Again he refers to these senses 
as: "Made to struggle day and night with the rival onslaughts 
of the tyrants (of the five senses) ruling over me;"6 "'over- 
whelming and blinding me to Truth through five senses ;"? 
“milling me in the disease of the five senses without prospect 
of cure;"8 “the five senses which enslave even the Eternals 
(nityasuris)" ; “the five senses which can never be set at 
rest ;"!? and “the five senses which entice every one as though 
they are nectar."!! In fact the whole hymn is on the inter- 
play of senses; finally the Alvar prays to Him to grant free- 
dom from the illusion of the five senses and the meditation of 
His symbol and form. Tirumankaiyāļvār also decries the role 
of five senses in him. “I have sought refugein Thee" says the 
Alvar, ‘‘for the five senses press me hard constantly."'? He 


3(a). Tiruvenkatak-kalampakam -27. 
4.  T.V.M. 6.9: 
5 ibid. 7.1: 1. 
6. ibid. 7.1: 2, 3. 
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again says; "While the senses have planted themselves in me 
to give me worldly pleasures, I reject them and seek Thy 
protection from them;’’ "the five senses harass me and 
spoil my soul; despite my determination for endurance, 
unable to withstand the senses, I reach Thee for rescue ;"'* 
“ the five senses like fierce and strong youths hold me from 
Thee; I have escaped their guard and reached Thy feet for 
deliverance’™> and “lords over me, the five senses having 
fixed their abode within me, pester me for their gratification 
and will not leave me. I cannot withstand them. At a loss 
as to what to do, I pray that Thou takest pity on me and 
relieve me.”''' Thus from the cradle to the grave life there- 
fore is a will-o’-the wisp. When destiny drags the jiva 
down and subjects it to sorrow, the inner divinity in each 
Jiva urges it to choose the way of blessedness, and it drifts 
between destiny and divinity till it decides on mukti and 
becomes a seeker after salvation. 


Like all the poets who preface their works with an 
expression of their unworthiness to deal with the themes 
taken up by them, Nammālvār also does the same. But in 
his case it is not mere conventionality, but springs from a 
real and deep consciousness of his unworthiness to talk about 
God. For in him is seen this expression of humility being 
perceivable throughout all his four poems. The Lord is every- 
thing and beyond everything and hence arises the difficulty in 
calling Him by any definite name." Itis equally difficult to 
name Him as having particular enchanting limbs or posses- 
sions. The Upanisads rightly refrained from describing 
Him, as He is beyond the reach of words and thought. 
Nammalvar’s treatment of this matter in the decad under 
reference is a clear confession of his inability to describe 
the incomprehensible nature of the Lord. The greatness of 
the Lord is so impeccable that it would be tarnished if even 
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gods and sages were to worship Him with flowers in their 
hands!5, To extol Him is definitely an impossibility, for 
there is no object that could bear any likeness to any part of 
His body or aspect of greatness nor could the expressions be 
of any use.!? All the available literature have only dealt 
with His greatness only to a limited extent. The Alvar 
appears to convey here that the disparsity between the dizzy 
heights of His excellence and the depths of human frailities 
is so vast that attempt to praise Him or describe Him would 
rather belittle His greatness and would be an apology for prais- 
ing Him-! His first poem Tirwiruttam begins in a plaintive 
and humble mood by making a submissive appeal to the Lord. 
Again and again in the course of that poem the saint is 
assailed by a feeling of unworthiness born of a realization 
of his smallness. In moving words he says: “Only great 
orthodox people (vaidikas) can truly claim to bow in all 
humility before Thy dark body and lotuseyes. Therefore, 
they alone are fit to talk about Thee. But here Iam trying 
to sing about Thee. Shall I tell Thee what it is like? A 
vast herd of cows is being taken towards pasture-fields far 
away from the village. When, after going a long away, 
tempting and rich green grass is sighted, all the cows in the 
herd send forth sounds of joy. In their midst, however, is 
a blind cow which cannot see for itself those green pasture- 
fields that have been sighted by the rest. Neverthless, along 
with them, the blind cow also bellows in unison. In such 
a manner I also speak of Thee. What else can I say? "2? 
In another verse he refers to the great skill with which Tiru- 
mal (Sriyahpati) gets Himself sung by one like his own humble 
self. He compares himself to the tiny bacillus wallowing 
in a wound in a living body, - living, moving and having its 
entire existence there; how can it know of the entire world? 
The idea embodied here is that he too knows, and can know, 
nothing of God. But he is sure and certain that his words 
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will command attention. Is it not, he asks, an ancient 
custom to attach significance even to the sounds made by a 
lizard??? In yet another verse the Alvar says that his 
learning the names of the Lord (Tirunāmac-col) is like taking 
a bite out of an unripe fruit for want of a good ripe one. 
For, according to him, only the celestials of the earth (niral- 
tēvar) can claim to pay their obeisance to God in the hallowed 
words of the Vedas (irukka@rmoli) .24 


In the Alvar’s second poem, Tiruvaciriyam, the same 
sentiment is reflected in one verse, as its central idea: ‘‘Is it 
possible for me to worship those highly exalted Feet of the 
Lord - of that great God of maya (wonder)?"?5 The 
underlying idea is that those Great Feet are beyond his 
worship. 


The Alvar's third poem, Periya - tiruvantāti, starts 
with an apology. The second verse can be set out in full 
for our consideration here: 


*"Pukalvom palippom; pukalom paliyom; 
Ikalvom matippom; matiyom ikalom; marru 
Enkalmàl! cenkanmal! cīralnī; tivinaiyom 
Enkalmal kantāy ivai, "26 


*Our praise of Thee amountst to dispraise, nay, even abuse, 
As long as we do not attempt to praise Thee, we at least 
have the satisfaction that we have not defamed Thee. If we 
demean Thee, it is really respecting Thee. If we do not 
pretend to respect Thee, it at least ensures that we do not 
demean Thee. Our own Lord of Love! O Lord with lotus- 
like eyes! kindly do not get angry. These are all the love- 
antics of ours, - sinners we areof the worst type. In a 
paradoxical tone, the Alvar talks in a wonderful strain 
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of the wide disparity between the object of the praise on the 
one hand, and the person who seeks to praise, on the other; 
The plural “we” in this verse signifies the unworthiness of 
mankind as a whole and not himself alone. — Barring those 
who never care to utter one word of praise on or worship of, 
God, the saint thinks of the rest of mankind, and on their 
behalf, submits to the Lord how He transcends words and 
is beyond praise. The tone of apology in ‘Please do not get 
angry with us, because we indulge in such behaviour’ is note- 
worthy. And he seeks to justify the lapse by referring to the 
love that impels men to take to praising Him. As he sings 
seven more verses, this feeling of unworthiness overtakes him 
again?! and in the next verse he addresses his mind and asks 
"who are we and where is worship of Tirumal"??* He 
prefaces this by saying that possibly the eight Vasus, the 
eleven Rudras, the twelve Ádityas, and the great Two (out 
ofthe Trinity, Brahma and Siva) may claim to worship Him. 
"Alas" concludes the Alvar, ‘‘we have to our credit only 
immense faults." There are other verses in this poem 
disclosing a similar frame of mind.** 


The last poem, Tiruvaymoli, is a work of mature 
wisdom where is found this sentiment gathering greater 
momentum and is being expressed in several ways. In 
one hymn the Alvar thinks of the superiority and trans- 
cendence of the Lord, and in a fit of depression at the 
thought of his lowliness as against His greatness he seeks to 
run away from Him. There he sings: ‘‘I of very small intel- 
lect hanker to see Him who cannot be known by any one...... 
Can there be a greater folly than this?"?? Unfitness to sing 
of Him is gradually disclosed to be only a corollary to the 
appreciation of the Lord's unsurpassed greatness, which is 
far above human ken. Similar sentiments are voiced forth by 
the Alvar: “I cannot find adequate and suitable words to 
describe Him" ;?! "Is it possible to study the glory of the 
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lion-shaped Lord ?'"* Finally the Āļvār says that the Lord 
has made him a medium to sing Himself; it is He that praised 
Himself with His own words. In the Alvar’s own words: 
“God has made me a tool to sing the Tamil Prabandham in 
order to make known what even the Vedas have not un- 
ravelled;? the Prabandham of my own words and of my author- 
ship is made popular by His efforts and by seeking a place in 
me, He has sung about Himself ;?* taking possession of my 
mind and investing me with clarity about Himself (as the 
Supreme God) He strung garlands of verses from my tongue 
and sang about Himself; not being gifted with the ability to 
sing sweetly of His divinity, He took possession of a person 
most incompetent like me blessed me and through my agency 
had the sweet hymns praised all over the world sung about 
Himself; the Lord of Vaikuntha without getting the fore- 
most poet of sweet expressions" to sing about Himself, 
reserving all the blessings for me, through me sings the best 
verses about Himself ;** one most incapable like me has 
been made his equal, and rendered capable of singing all 
about Himself ;? I had nothing to forget because I had 
nothing to remember and taking possession of me, He made me 
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inexhaustible in my utterances about Him ;*? in return for the 
gift of singing the Tiruvāymoļi when my soul tries to find out 
what I can give back, the answer that I get is that even my 
soul is His. Therefore nothing can be too precious to be 
returned to Him."*! 


Similar sentiments have been expressed by the venerable 
saint in other places: “Having received the gift of perfor- 
ming consecrated service to Him, whatever may be exalted 
position as a result of His having taken possession of my 
most despicable body and given me the understanding about 
Himself, the joy that I would get by exhausting my hymns 
with the devotees of the Lord can bear no comparison to any- 
thing else; having been chastened out of all nirguņas I bave 
been ordained to sing the Tiruvāymoļi as the food for the 
devotees of the Lord ;** seeking a place in me and from there 
He performed the authorship of the great Tamil work, 
Tiruvaymoli ^ He took possession of my mind and spirit even 
without the knowledge of His consort near Him and played 
the role of a poet incognito ;** having destroyed the asuras to 
the great joy of the devas, the devotees longing to know 
more about the Lord, He responded by His becoming myself 
and singing about Himself."* This is all a truly wenderful 
synthesis mingling in itself the humility of the Álvàr, the 
unspeakable glory of God, His sport or /ild by which He 
enjoys Himself, and His grace with which He blesses His 
devotees. 


The moments of disappointment created by the loss of 
God-realization oppress the Āļvārs to such an extent that 
they do not find fault with God for their sufferings but prefer 
to condemn themselves as having committed sins and not 
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refrained from such evil acts. In moments of self-condem- 
nation. .Nammālvār, sometimes in desperate moods, cries out: 


"Kirpan killén enru ilan munam nalal 
Arpa cáranka] avai cuvaittu akanrolintén "47 — 


‘In the past I never enjoined on myself the task of doing good 
nor did I forbid doing evil. I had been involved in the most 
objectionable ways of life in utter disregard of Thy presence’; 


"Mēvu tanpa vinaikaļai vituttumilén 
Ovutal inri un kalal vanankirrilén’’48 — 


‘I had not absolved myself of sins capable of harm nor have I 
concentrated at the worship of Thy presence'. Speaking of 
the smallness of his being he says: ‘I ama little man for the 
reason that Iam devoid of anything good, but the sins that 
I have committed have made me notoriously big! — “cilam 
illac ciriyanélum ceyvinaiyo perital";^ ‘I am the most 
despicable of beings shameless for all my deeds. Of what 
avail will it be if I shout for Thy divine presence?’ - ‘‘Nanam 
illāc cirutakaiyén nan inku alarruvatu en?".59 He further 
continues and reaches the climax of self-condemnation: ‘I am 
the most obnoxious with no virtues to my credit? — “Nicanén 
niraivu onrum ilén^.5! About his omissions the Alvar con- 
fesses : 


"Itakillēn onru attakillén aimpulan vella killén 
Katavan aki kalantórum püp parittu étta killén''52 — 


*[ have not done one act of charity; I have not even quenched 
the thirst of those who were thirsty; had I controlled my 
senses I would have at least set foot on jfiāna-yoga; I have 
not even attempted that. With self-control if I had at least 
gathered flowers for worship at Thy feet 1 would at least 
have set foot on bhakti-yoga’; 'I had not done anything 
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capable of good nor had I engaged myself in achieving the 
finest wisdom’ — “Norra nonpu ilén nunarivu ilén".? He 
confesses that he had been a pseudo-devotee: "I had falsely 
flattered Thy appellations as the possessor of discus and 
one with the complexion of the dark gem kindly disposed 
towards me; in this way I had wasted my time in ungodly 
ways". About his pitiable condition he cries in agony: 
*kotuvinaiyén" 55 - ‘Iam the most unfortunate’; "valvinai- 
yéu"56 ~ ‘Iam an irredeemable sinner’; ‘‘kotiya valvinai- 
yēn” 57 - 'T am the worst sinner’ and soon. In one of his 
soul-stirring verses the Āļvār bemoans his lot: 


"Ankurrn allén inkurrén allén unnaik 
kānum avāvil viļntu nan 
Enkurrénum allén’’ 58 


- lam notof those chosen few up above (the Eternals), 
gifted to be with Thee and by Thy side for ever and ever; 
nor am I one of those who spend a happy contented life over 
here (the terrestrials), without any trouble or fear about a 
life or lives beyond Tormented by a passion to obtain a 
vision of Thee Iam neither here, nor there, nor anywhere’, 
Even though such a matured and devout soul as Nammalvar 
has described his condition in the above words, the condition 
will truely describe the state of many here who have not 
the courage to be godly and strength of purpose to be saintly, 
but who at the same time are not thoughtless enough to mix 
freely with the world at large with all its temptations and 
allurements. Worldly-mindedness that has been with us 
for ages and the lives untold will not let go their ancient hold 
onus, and so the clinging to the flesh and all that the flesh 
is heir to, is presentin us in a pronounced degree. At the 
same time, alittle intellect, afew spiritual flashes vouch- 
safed to us now and then by a merciful God and an environ- 


53. ibid. 5.7: 1; cf. Peri. Tm. 1.1: 5, 8; T.M. 25, 26, 30, 31. 
54. ibid. 5.1: 1; T.M. 34. 

55. ibid. 9.2: 10. 

56. ibid. 8.1:8. 

57. ibid. 5.10: 9. 

58. ibid. 5.7:2. 


xxi ] THE WORSHIP OF THE DEITY 495 


ment of religiousness not entirely of our seeking, have 
worked serious havoc with our materialistic stability and 
equilibrium. And hence we are very often tossed between 
one extreme and another and as frequently deadened by a 
morbid feeling of inertia and helplessness. 


Realization of jšva's lowliness incompetence and 
inefficiency to do what is good and to avert what is dangerous 
shows to the self that it is under the gentle control of the 
Lord who is ever ready to redress the miseries of the selves. 
It is beyond the normal ability of the self to carry out the 
vedic rites for purifying itself and to acquire the knowledge 
of reality. The only course open for the self is worship of 
the Lord. The word ‘puja’ which is used in the sense of 
worshipping God conveys the meaning of regard with deep 
respect for the perfection of the Lord and affection for the 
Lord's qualities which are endearing and attractive to the 
self. The words ‘bhajana’ and ‘bhakti’ reveal the self's 
awareness and admiration for the Lord and His possession of 
perfection which is unattainable to any one and therefore the 
self's willingness to serve Him. The word ‘service’ which is 
derived from the Latin cognate ‘servus’ is closely connected 
in its import with the Sanskrit word 'seva'. In its primary 
sense, the word ‘seva’? means labour and in the religious 
sense, it means the willingness of the self to offer himself as 
a slave to God. Worship can also be taken to stand for 
penance through love. Worship entails certain observances 
which are like the rigours of penance. Besides pleasing the 
Lord, this leads to the purification of the self. 


This process of spiritual purification or catharsis is 
spoken of as "tavam" or penance. Tapas, as Tirumankai- 
yalvar points out, is not merely torture of the body and the 
practice of austerity.5 It has received its wider treatment 
in Tirukkugal under the caption 'Turavaram' (ascetic virtue) 
which has been divided into two parts viratam (tapas) and 
Jtātam. The spiritual progress is really a spiritual discipline 
which restrains the free license of the mind and utilises its 


59.. Peri. Tm. 3.2: 1. 
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energies in fruitful and spiritual channels. Tiruvalluvar calls 
this process *turavu” in the sense of renunciation because 
there is renunciation of selfishness. One who has reached this 
stage must have developed the feeling of universal love or 
arul, a child of awpu, the love with which a man starts his 
life's journey. "Place yourself in the place of others" says the 
immortal poet to explain that feeling of universal love. At 
this stage of human development there cannot be any longer 
the distinction between ‘You’ and ‘J’, the ‘Mine’ and the 
‘Yours’. The life of renunciation is really the renunciation 
of this duality. It is the full bloom of the personality without 
these restraints; Tapas consists here in putting up with all 
sufferings and proceeding to do good acts to help even the 
dumb beasts. Truth to such a man is the progressive driving 
out of all injury and misery, which is the expression of arul. 
In the spiritual path one may have to undergo suffering, but 
that suffering augments the love and attenuates misery. It is 
this positive feeling which Tiruvaljuvar expresses it in a 
negative way in terms of its effect: “Urra noy nērral uyirkku 
urukaņ  ceyyamai, arre tavattirku uru”*0— ‘the nature of 
religious discipline (tapas) consists, in the endurance (by 
the ascetic) of the sufferings which it brings on himself, and in 
abstaining from giving pain to others.’ If the possitive aspect 
of rapas is forgotten and emphasis laid only on its negative ele- 
ment, it reduces to nothing more than self-torture; it cannot 
be called a mere discipline. 


In the absence of intense and deep love, the tapas 
becomes cruel. Bhakti is for the sake of bhakti and it has 
its fruition in absolite self-surrender to Bhagavan as the 
upāya or means and the wpzya or goal. In other words 
in this path of love the means and the goal are nothing but 
Bhagavan. The self enters the service of the Lord not owing 
to merely the attraction of His auspicious qualities but owing 
to its own real nature also. The devotee recognises God as 
his only Lord and serves His will, as such service is the only 
goal of religious experience and constitutes the highest joy of 
life. He longs to see the beauteous form of the Lord with 


60.  Kural-261. 
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the eye of the soul and hear the music of love with the 
spiritual ear. He does not seek any other fruits as gifts from 
God, but the Giver Himself, Periya]var says: "Now that 
I have the austerity (tapas) of rendering service to Thee, it 
would be detraction from Thy glory, if I were hereafter to 
stand with bowed head in front of the house of any 
other. Kindly note.”5! The Alvar has also pointed out that 
there will be no activity for securing other things (upādāna): 
"1 will not beg of Thee food for eating or cloth for wear."9? 
Nammajvar will never adore any deity other than Bhagavan 
even in his thoughts. "My thoughts" says the saint again, 
"are never with any deity other than the Lord. The omni- 
scient Lord is aware of this."5$* Poykaiyāļvār says: “The 
mouth will never sing the praise of any one other than the 
Lord."$5 


The primary requisite for undertaking the act of 
worship is the purity of instrument (karaņa) which is 
employed for the purpose. In the absence of purity, the act 
itself becomes insincere and also would be ostentatious. 
Worship is through all the trikaragas - body, speech and 
mind.  Nammalvar says that he has dedicated his mind,56 
his speech9? and his sensory organst to the services of the 
Lord.69 Those who keep the Lotus Feet of the Lord both on 
their lips and mind willbe relieved of old age, birth and 
death." Poykaiyāļvār says: “My lips will not praise any 
one except the Lord; my mind will not render service to 
anyone except Him; nor my ear will hear any body's 


61. Periyāl. Tm, 5.3: 3. 

62. ibid. 5.1: 4. 
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name except His", and again "one with control of one's 
mind and with discriminate understanding of Swami-Dasa 
relationship will be willingly inclined in search of God's 
Feet as a calf does in search of its mother cow."7* Mind is 
much more important than the tongue and the body, for it is 
the mind that moves them. Nammajvar therefore advises 
us to devote our mind in worshipping the Lord day in and 
day out; and that too with pure mind.”* He is sure that 
the Lord who has taken His abode in his mind will not 
shift. He refers to the devotees as those who contemplate 
the Light of light in their mind.” He affirms that his inner- 
most recesses of the heart is enjoying His presence there to its 
full satisfaction.?? 


The puja or worship by the devotees or the followers of 
God is referred to by the Alvars as p&cai or pūcanai. Tiru- 
maļicaiyāļvār says: 
"'Vācittum kéttum vananki valipattum 
Pücittum potu pokkinén”78 


- 'Ispent my time, reading (about Him), listening to (His 
praises and exploits), bowing (to Him), offering ritual worship 
and performing puja’. This forms part of caryapüda. The 
symbol, image or idol of God (arca) is placed before the 
worshipper and God is felt or imagined to present Himself in 
that form. Usually that form is in human form with four 
arms with usual divine appurtenances made of stone or metal. 
Nammalvar envisions such a form of Deity at Tiruccenkunrur 
as occupying his mind and heart with every one of His limbs 
and organs.? In his opinion the only God who created 
71. M.Tv. 11 cf. ibid. 63; again cf. Mū. Tv. 12. 
72. | M.Tv. 30; cf. ibid., 47. 

73. | T.V.M. 3.6: 3. 

74. ibid. 3.6: 7. 

75. ibid. 10.4: 5. 

76. ibid 3.7:6. 

77.  ibid.9.4:7. 

78. Nan. Tv. 63. 

79. T.V.M.8.4: 7. 
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the four-faced Brahma in His naval in order to create the 
celestials and all other things deserves offerings of flowers 
and puja? Worship is done, besides praising the Lord 
and his greatness, offering flowers. There are several rules 
and regulations which speak of the kinds of flowers that are 
tobe plucked and thetime of getting them. Offering a 
flower is only the representation by the devotee of his giving 
away something which he has by nature or acquired through 
the rightful means. This is the convenient way in which the 
self could overcome the feeling of possession over objects 
which donot actually belong toit. This is figuratively 
depicted as of eight kinds, namely, non-injury (ahimsa), 
control over senses (indriyanigraha), sympathy for all beings 
(sarvabhūtadayā), forbearance (kgamā), knowledge (inana), 
penance (tapas), meditation (dhydna) and truth (satya). All 
these would please Visnu. It means that when these are 
practised, the devout worshipper is taken to have adored 
Vigņu with flowers. Love for God is stated by Nammalvar 
to have been used by him to adorn the Feet of the Lord, 
perhaps meaning that it is the basis even for offering the eight 
kinds of flowers.?! By worshipping the Lord with flowers, 
one gets rid of mental impurities, evils do not attend on him 
and he would also be materially prosperous .®2 


Offerings are made to the Lord in the image, Any leaf 
or flower aad a handful of water is enough to please the Lord 
Who is hungering for the love of the souls. The worship- 
pers usually do not stop with the lcaves and flowers. They 
offer the Lord incense, lamp and sandal paste. The poems 
of the Alvars abound in descriptions of these things. Poykai- 
yāļvār says: ‘“Tiruvénkatam where converge discriminating 
and well-informed devotees from various directions every day 
bearing incense and lamp, flowers and holy water ;?8* ''those 
who worship in strict accordance with the code the Lord with 


NO. = ibid. 2.2: 4. 
8). T.V.R.2. 
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Q3. Bh. G. 9: 26. 
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tulaci garland day in and day out;"95 “devotees with 
offerings of flowers and holy water;" 55 "the thirty-three 
minor deities$? daily resort to Tirumal with parti-coloured 
flowers, chanting purusa-sükta '33 «O mind! let us redeem 
ourselves, gathering flowers and holding up the incense in 
worship of our Lord."59?  Putattalvar also refers to these 
rituals of worship: "With fresh-picked flowers, and with a 
mind full of devotion ;"?9? “with the tongue praising Thee and 
with flowers (for Thee) in hand ;"?! "those who offer worship 
at the Feet of the Lord daily with fragrant flowers praising 
Him as 'my Lord' and exulting that it is one's day to enjoy 
the auspicious presence of the Lord ;"?? '*with incense and 
fragrant flowers, I worshipped Thy Feet which measured the 
three worlds;"93 “at nightfall decorate the Feet of the lion- 
shaped Lord with flowers and at daybreak worship Him with 
folded hands, and emancipate yourself;"94 “I saluted Thy 
auspicious form, and lovingly offered at Thy Fair Feet, with 
my own hands, beautiful lotus-flowers ;"?5 "every morn, noon 
and evening, Ishall with the offer of available flowers con- 
template the thousand names of the Lord with the discrimi- 
nating understanding; 96 “it is proper for the devotee to 
celebrate the twin Feet of the Lord and to bow to them, 
having procured choice sandal paste, excellent ornaments, 
silken shawl, and highly fragrant white jasmine ;"?' "making 


85. ibid. 26. 
86. ibid. 43. 


87. They are the eight Vasus, the eleven Rudras, the twelve Adityas 
and the twin Asvinidévates. 


88. M.Tv. 52. 
89. ibid. 58. 
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91. ibid. 10. 
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93. ibid. 34. 
94. ibid. 47. 
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contact with the Lord with fresh-blooming flowers ;”'98 “and 
the Lord Who is surrounded by the celestials who offer fine 
flowers to Him standing in hierarchical order".99 Pēyāļvār 
too echoes the same details in his poem: "Those who are 
free from the darkness of ignorance and who fold their hands 
in worship offering fine flowers at the Feet of the Lord ;"199 
"and the handsome Eternals who daily bow their heads 
and scatter fragrant flowers at His Feet, 710! 


The great Bhaktisara gives similar details regarding the 
nature of worship: “Worship Him with cool flowers, bend- 
ing the head ;"*? "offering flowers at the Feet of the Lord who 
measured the earth and worshipping Him ;"'?? “the four- 
faced god of the fragrant lotus and the three-eyed god 
constantly offer lotus-flowers at the Feet of the Lord and 
praise Him;"'04 “devotees of the Lord who present flowers 
with affection at His Lotus Feet and stand like the bare trunks 
of trees (whose branches have been lopped off)'’;!°5 and 
"those who aspired to be stationed in Heaven and realized 
their aspiration are those who have offered various kinds of 
flowers at the Feet of the Lord’’.' According to the concep- 
tion of this Alvar those devotees who offer lotus flowers at the 
Feet of the Lord are superior to the celestials like Brahma and 
Siva, the Eternals and all others.'^" The saint directs us to 
worship and praise Him with whatever flowers are available.’ 


98. ibid. 86. 

99. ibid. 99. 

100. Mi. Tv. 19. 
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102. Nan. Tv. 11. 

103. ibid. 15. 

104. ibid. 42; cf. ibid., 82. 
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108. ibid. 64; In this connection one is reminded of Pattar pointing out 
to Naficlyar in his explanation of the phrase ‘purivatum pukai 
püve, (T. V.M. 1.6: 1) in the course of a discourse that only the 
flower with thorns (Kantakālip-pū) has been prohibited, that too 
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Tirumankaiyalvar’s poems also contain these details: “Piriti 
(a place in Himalayas) where the celestials, having bathed in 
pools full of fine flowers, carrying flowers and chanting the 
thousand names of the Lord, offer worship to Him^';** “our 
Lord who blesses those who offer choice flowers with devotion 
and seek relief from the clutches of Yama with fervour;"'!? 
“and the heart of myself who has been for long presenting 
various flowers at Thy Fect"."'  Kulacékara|var says: 
"Brahma, Siva, Indra, and the great rsis and the divine 
damsels jostle each other and rush strewing flowers in all 
directions towards the Deity at Sri Ratgam”.''? 


Poykaiyalvár directs the mind to attain the Feet of the 
Lord."* A devout worshipper cannot think of anything 
else,"* The very purpose of having Vedic study is only to 
worship His Feet.''* Performance of the sacred rites as per 
injunctions of the Vedas, acquisition of the knowledge of 
reality through the study of the Vedas and Šāstras and other 
activities which are based on the Vedas have only the direct 
results in these which in the long run should lead to the Lotus 
Feet of the Lord. Besides bowing down to His Feet, one shall, 
according to Pēyāļvār, greet the Feet.''® The self shall be 
devoted to the Lord. It would be prudent on the part of the 
individual to be attached and devoted to the Lord's Feet which 
have more significance." The self shall not at any time 
forget His Feet." ? The Feet shall be adorned and worship- 


not because the Lord docs not accept it, but because the devotees' 
hands would be pricked by the thorns (vide Itin Tamilakkam 
Vol. I. 1.6: 1); cf. Peri. Tm. 11.7: 6. 
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ped.'* One whole decad of Periyatirumoļi!! is devoted to 
the glorious description of the Lord at Tirunaraiyur. The 
mind is dírected in every verse to think constantly of His Feet 
and attain them. The effects of worshipping, and constant 
thinking of His Feet are manifold. They would not have the 
haughtiness that they have some thing as their possession, 
nor would they lose their heart when their possessions are 
lost.'?! Worship of their Lord's Feet with flowers, which could 
be taken as penance,'* was done by Brahmā' and when it 
is done by the selves would relieve them of the worldly 
bondage and would confer on them any benefit.^* Nammāļvār 
instructs his mind to offer flowers at His Feet and praise Him 
with folded hands in prayer? He refers to the details of 
ritual worship in his Tiruvāymoli. The celestials, the seers and 
others contemplate His qualities and worship Him with woven 
garland, holy water, sandal paste and incense.?6 The Alvar 
refers to Tiruvénkatam as a place where the celestials led by 
their leader Indra, attain salvation by worshiping the Lord 
with choicest flowers, holy water, lamp and incense. He 
makes frequent reference to the offering of flowers and holy 
water.'** There is reference to the collection of flowers at 
appropriate times (for worship). The devotees and the 
ascetics with Purusa-sukta on their lips in strict accordance 
with the ritual code offer service at the Feet of the Lord with 
plenty of flowers, incense, lamps, sandal paste and holy 
water.''? Circumambulating (the Deity) with folded hands is 
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one aspect of worship according to this Alvar;'" and also 
doing the same thing with fragrant holy water.'* Sometimes 
circumambulating the town (or the mountain) is also spoken 
of. The Alvar again says: "O devotees! worship Him 
with fresh flowers","* ‘‘in strict accordance wilh code of 
worship offering flowers and performing puja"; ‘‘contem- 
plate His name by offering flowers with holy water’’.'** Again 
the saint refers to collecting the incense and fragrant flowers, 
absolutely pure and offering them at His feet; and offering 
praises of the Lord with sandal paste, lamp, incense and good 
lotus flowers.'™ 


The mode of worship (puja) referred to above is the 
replica of the services that are usually rendered to a beloved 
guest or an honoured king. The presence of the Deity is 
invoked (avahana); a seat is offered (asana); the Feet are 
washed (pādya); an offering of sandle-wood paste and rice as 
a sign of respect is made (arghya); the sacred thread is put on 
the idol (upavita); sandal-wood paste is smeared (candana); 
flowers (puspa) are offered; incense (dhupa) is burned; the 
lamps (dipa) are waved; food (naivedya) is offered and then 
the betel (tāmbūļa); next camphor (nir@jana) is burned and 
gold is given as a gift (suvarmapuspa); finally the Deity is 
bidden farewell to (visarjana). Thus the images of Visnu and 
of His incarnations are the popular idols that are worshipped 
both in temples and in the household. In the temples the 
priest will attend on the Deity as he would on a king. The 
King of kings is roused from sleep with music early in the 
morning. Morning Songs (Tiruppalli-elucc!) of Tontaratip- 
potiyalvar is used for the purpose. Then after the ceremonial 
bath He is dressed in royal robes and decked with ornaments 
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and flowers. Artistic lights are waved before Him. Food is 
offered at regular intervals. The King holds His daily court, 
gives audience to His devotees, hears their complaints and 
bestows on them His Grace.'** On festive occasions He goes 
out in state with allthe regalia befitting the King of kings. 
This mystery play God enacts in all Visnu temples of Tamil 
Nad for enticing those who are not enlightened from their 
hum-drum ways of life that lead only into regions of blinding 
darkness. 


The kind of worship that was referred to above is 
offered every day. The word 'naium' signifies this.“° Nammal- 
var says : "Worship the Lord both morning and evening, offer- 
ing lotus flowers so that karma will be dispelled”.'!! Worship 
in the early morning is important as it begins the day with 
the sacred thought. Anta] says: "Cirrancirukale vantu unnaic 
cevittu ** -‘worshipping Thee at the early morning’. Pūtat- 
lar says: 

“Malai ariyuruvan patamalar anintu 
Kalai toļuteļumiņ kaikoli".'" 


The phrase ‘tolutelumin’ is to be noted. The word ‘elumin’ 
(wake up) is important. The first word is 'toiutal" (bowing 
down). The phrase asit stands means that worship should 
occur first and then waking which is an impossibility. So the 
commentators generally change the word order and interpret 
them ‘eluntu tolumin' i.e , wake up and worship. But follow- 
ing the traditions of Parimelalakar and Péraciriyar, this could 
be interpreted in this way : the worshippers always contem- 
plate on God; their last thought before they go to bed is their 
worship of the Lord and their first thought on waking up at 
dawn is the same worship, and therefore they wake up thus 
with the thought of worshipping the Lord. Worshipping and 
waking are said to occur simultaneously. 


139. This is seen in Lord of the Seven Hills at Tirupati by millions of 
pilgrims and devotees daily. 
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The worship is performed thrice a day, at morn, noon 
and evening.’ Different forms of worship such as “‘tolutal’’ 
(bowing down),'** ‘‘ninaital’’? (contemplating on Him),''* “valf- 
patal’’ (worshipping Him),*' and "essa!" (thinking of Him)'*? 
are also referred to by the Āļvārs. Bowing down, falling at 
the sacred Feet, touching them with the head, and folding the 
palms in what is called añjali pose are all mentioned by the 
saints. Ramanuja has described, following the traditions of 
the Alvars, the special form of worship (puja) which is refer- 
red toby Tirumalicaiya]|var :** “I will now explain the man- 
ner in which the man with exclusive devotion to Bhagavan 
should perform the adoration (@r@dhana) of the Lord. Having 
become a worshipper with supreme and exclusive devotion to 
Him and with a desire only to serve Him, remain mediating 
on Him, with a vision as clear as visual perception and with 
extreme love to Him^.'? This service to the Lord consists in 
five forms in the course of the day. Kulacékara]var refers to 
these five forms as ‘‘Iru muppolutu etti"! —? performing ado- 
ration five times in the day'. 


The mystic saints who have sung hymns of Tēvāram 
have been referred to as "paramanaiye pafuvár" - ‘those poets 
who sing songs only on the Lord'. According to the Saivite 
conception these poets have sungin Tamil and they have 
looked upon Tamil as the very form of the Lord. The later 
generations have considered these songs or hymns as the Tamil 
Vedas and the verses in Tamil as Tamil mantras. Similarly 
the Vaisnavites also regard the hymns of Āļvārs as the Tamil 
Vedas and the verses as Tamil mantras.'** The Alvàrs them- 


144. I. Tv. 73. 

145. T.V.M. 5.2: 9. 

146. Perum. Tm. 1: 9; T.V.M. 69: 11. 
147. Nan. Tv. 63. 

148. T.V.M. 6.9: 11. 

149. Nan. Tv. 63. 

150. Nitya. pp 1 to 14 

151. Perum. Tm. 1: 7. 


152. One ācārya refers to Tiruvāymoli as ‘Dravida Vedaságaram' and 
another refers to Nammālvār as one who has given the quintessence 
of the four Vedas in the antari scheme (vide T. V.M. raniyans). 


XXI ] THB WORSHIP OF THE DEITY 507 


selves have said that they worship the Lord through their 
poetry, Nammāļvār refers to his poems as "'garlands of words 
addressed to the cloud-complexioned Lord'', “the Tamil 
garland of a thousand verses?! etc.; in Tirumankaiyalvar's 
opinion his hymns are “the divine garland woven with sweet 
words by Kalikanri (Tirumankaiyalvar)'',^* "the garland of 
fine words woven by the poet in great Tamil, the ruler of 
Tirumaikai”,'* “the cool garland of Tamil offered by Kaliyan 
(Tirumankaiyalvar)"," “the garland of verses sung by Kali- 
kanri'',"* “the garland of fine words sung by Kalikanri in 
music of unabated sweetness",'** “the garland of songs sung by 
Kaliyan",'** and “the garland of words uttered for the sake 
of the Lord's devotees”.'! Again in other places he voices 
forth: "Through my songs Thou hast manifested Thy presence 
in my heart";'*? *songs which do not celebrate the Lord Whose 
chest is decorated with the basi] garland are no songs at all;'** 
"I decorate my Lord with a pure garland of my own words".!'** 
Periya]var, in his humility and self-condemnation, says: *'I 
uttered wretched verses with my evil tongue on Thee Whose 
hands carry the conch and the discus".!** Poykaiyalvar says: 
"llay this wreath of words at the Feet of the Lord with the 
blazing discus so that the sea of troubles might vanish’’,'% 
Pütattár expresses this idea as: “My humble self, well versed 
in great Tamil, dedicates the garland of noble Tamil to Thy 
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twin Feet"; “Nectar, honey, the One with the discus, the 
One Who delighted in bringing nectar (from the sea) - with a 
garland made of such nectar-like words I prasied the great 
Lord.'** The great Bhaktisara gives expression to this idea 
thus: “I willnot sing praises of man with my tongue which has 
sung of the Lord of Vaikuntha Who did not deem it a great event 
even when Rudra with fire-red matted hair offered worship at 
His Feet with flowers".'** Again Nammalvar says: "I extolled 
the golden Feet of my Lord sought and worshipped by the 
Eternals with my compositions”'* "O my mind! Present your 
garland of verses to Matava, Narayana, Kesava, the Lord 
from time imemmorial, the One as impressive and awe-inspiring 
as the mountains, if you want to scatter the heavy sorrows 
which afflict us”.'" Again the Āļvār voices forth: “I long to 
merge into the Feet of the Lord by divesting myself of the body 
through sustained and long singing of His praises";!? “Iam 
not the one born to sing the glories of man. The Lord ofthe 
numberless auspicious qualities with the discus in His hand is 
there for my lips to sing His praises";"* “J am the poet- 
laureate of the Lord Who goes on creating world after world. 
Is it proper for me to compose verses in praise of any one 
else?'* "When Thou hast been the theme of my hymns, I 
would never address to another those sweet words that emanate 
from my tongue". In the whole of one decad, invariably in 
the third line of every verse, the Āļvār refers to his destiny to 
praise the Lord in garlands of verses: ‘‘He that ripped open 
the horse-demon will not make me lack anything for seven into 
seven births if I continue to worship Him and raise my hands 
in prayer as much as I can and sing His praises for which I am 


167. I. Tv. 74. 
168. ibid. 85. 
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Bifted;"* with words full of meaning and music my garlands of 
verses have saved me from the worst of sufferings and J have 
realized in my mind the Lord of Eternals;" for long I have 
worshipped and realized Him with my garlands of words full 
of music;'"* the Supreme Lord, armed with the invincible dise 
cus, has been approached with the service of my tongue which 
strung garlands of music for His worship;' the future cannot 
be fruitless to me who has suitably adored the Lord of the 
Eternals with the music the garlands of verses and realized 
Him in my experience;'®* I have been blessed with the gift of 
His accepting my garlands of words and therefore | lack noth- 
ing;'! even in the region of Eternity, I have none of my 
equals for my having obtained the mental tranquility to sing 
my garlands of words adoring the Supreme Lord Whose Feet 
are borne by the lotus-flowers;' on the Lord of the Eternals 
it has been given to me to weave the Tamil Prabandha which, 
to the devotees, forms clouds capable of their rain of bliss 
(üánanda).'* Tirumankaiyalvar says: ''Through my songs 
Thou hast manifested Thy presence in my heart”. 


The greatest contributions made to the tradition of 
divine enjoyment is by Tirumankaiyāļvār who is a great 
Tamil scholar- */runtamiļ nurpulavan'. The Alvar is a master 
of the four types of Tamil poetry viz., acu (sudden). vittara 
(elaborate), matura (sweet) and cittira (artistic), and hence is 
known by 'nalukavtp-perumül. The words he uses, the metres 
he chooses, lend themselves to such symphony and sweetness 
that to recite or sing his hymns is tantamount to enjoyment of 
God. He himself says to God: “pattinal unnai en nencattu 
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iruntamai kagtinay - "** ‘By song Thou showest to me that 
Thou art inside my heart'. Really the Alvar's hymns show 
Him to us.'* The alliteration, the balance and the appro- 
priate sound-sense all make for exquisite poetry that captures 
the ear and ravishes the soul. The aesthetic perfection and 
the captivating beauty of the Āļvār's arcā form in his birth- 
place (Tiruvali) are equalled only by the ecstatic outpourings 
of his love-laden heart in the shape of the rapturous verse.'" 
Thousands of devotees, votaries and admirers revelin feasting 
their eyes on the ethereal beauty of form and face, and regale 
their souls with the recitation of the soul-stirring hymns of 
this Alvar-poet who has shown that the path towards God lies 
not through penance or self-mortification, but in literature 
and love.'"" 


Nature is looked upon as the very form of Godhead 
worshipped by almost all the Āļvārs.  Tirumāliruācēlai, 
Tiruvenkatam and Cinkavé]kunram are to them the very Lord 
and the saints describe those mountains in their hymns without 
even speaking of the respective deities there. Says Nam- 
malvar : “Tiruvénkatramamalai onrumē tola nam vinai 
ēyumē"'%-"all our sins will be removed by the worship of 
Tiruvenkatam mountain only.” Poykaiyalvar refers to the 
mountain as one which puts out the fire of karma - ‘‘vinaic 
cutarai nantuvikkum vētkatam.”'"" Tirumalicaiyalvar directs 
us to go and worship the majestic Vēhkatam as the hill dispels 
our sins.'** He speaks of his chance utterance of the name of 


185. ibid. 8.10: 9. 
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that hill giving him emancipation.'?^ Nammalvar advises us 
to go and worship the Tirumaliruncdlai hill before our 
bubbling youthfulness begins to disintegrate.'”* Šāņdilya 
Sutra compares the creation proceeding from God with the 
creation of poetry or any work of art proceeding from the 
imagination of the poet or artist. This gives us a better 
understanding of the poetry of the Āļvārs, 


To Nammia]var Nature is the beautiful form of the 
Lord. ''Yàvaiyum yāvarum ay ninra mayan,’ — ‘Mayan 
Who becomes all objects and all persons too.’ He is known 
by many names; his resplendent forms are many.?* He is 
neither male nor female nor neuter; it cannot be said that He 
is, nor He is not.'*? The Āļvārs see the Lord as the pure form 
reflected in Nature. At other times, Nature itself appears to 
them as worshipping the Lord very much like themselves. 
They seein Nature the animals such as elephants, lions and 
monkeys, birds such as parrots and peacocks, and insects like 
the honey bees worship and sing she glories of the Lord, For 
example,in the Tirupati Hills a male elephant performs its 
ablutions by washing its month and its feet in its rut (ichor) 
gathers fresh flowers laden with honey and offers its worship 
to the majestic Lord at Vénkatam.'* Tirumaļicaiyāļvār 
speaks of an elephant which has its trunk uplifted with the 
intention of getting the moon for a lamp for the Lord.'* The 
mythological lion (ali) kills an elephant, takes out its tusks 
and offers oblations at the feet of the deity at Cinkavēl- 
kunram.* The monkeys enter the floral garden in the early 


193. ibid, 40. According to Sanskrit tradition the word 'vénkatam' is 
made up of two words viz.. vēm + katam; vem-sins. katam-burn- 
ing; the one which burns our sins. 
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hours of the morning, gather flowers just blossoming and 
offer worship?” 


No doubt the whole teaching of the Āļvārs is suffused 
with the principles of the Bhakii school as set forth in the 
ügamaic text-books. Even the first Alvars have direct 
references to the general principle inculcated in the work that 
unalloyed and single-minded devotion to Visnu in the sim- 
plest form possible is the most efficient means for the attain- 
ment of salvation. In fact, they state that the more elabo- 
rate forms of worship in the manner of Vedas and  vedic 
learning may be suited to those that have the equipment for 
doing it; but, for actual attainment of salvation, that is not 
at all necessary for those who do not have the equipment. 
À far simpler method of devotion, the mere recitation of the 
names of God, is enough, provided only that devotion 
is absolutely single-minded. The great Bhisma gave a list of 
thousand names of Visnu to Yudhisthra who asked for an 
easy means to be freed from bondage. Thus arose the thousand 
names of Visnu (Visgu sahasrandma) to which frequent 
references are contained in the works of the Āļvārs. He is 
referred to as one having thousand names." The utterance 
of even one among these would bring to the person who utters 
it results which increased thousandfold of what would 
normally be the effect of uttering a single name.?* The 
thought that His names are to be uttered drives away the 
sins." Through the resolve of this kind, the individual gets 
lustre, valour, wealth, handsome appearance and good 
qualties.?* The compositions of the Āļvārs contain frequent 
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references to the thousand names of Visnu, to the need for 
their recitation and also to the efficacy of this recitation."" 
The thousand names show only that the Lord's names are 
innumerable. His names are countless and in an apologetic 
tone, Bhisma refers to them** However, He is referred 
to as one having thousand names.?? To the atheist and the 
idealist, the repetition of such names would appear as 
superstitions, but “there is also a subjective element, a 
recognition that the creed or prayer or formula thus recited, 
even though not understood, brings with it a certain religious 
atmosphere, a sense of reverence or dependence, or a 
renewed and strengthened faith "7?" “The very form of 
words itself has a kind of sanctity, is peculiarly religious, and 
is naturally regarded as specially pleasing to the deity.”?' 


The devout brahmins worship the feet of the Lord by 
chanting the Vedic hymns. Those, who are not qualified to 
study the Vedas could, with the same effect, utter His 
names.?'? Names like Visnu, Govinda, Kutakkūttan, 
Kovalan are uttered by the ÀÁlvar.?? This means that any 
name of God, whether it forms the Sahasranāma or it is a 
word in Tamil referring to God, could be uttered. 
Nammāļvār goes on further to suggest that if any one simply 
counts the numbers as one, two, three...... the Lord will 
present Himself before the devotee. The Lord would surely 
appear when in this enumeration, number twenty-six is 
mentioned.’ “Well and good" says Pūtattāļvār, ''if you 
can, chant the Vedas; if not, the utterance of the names of the 
Lord brings you the essence of all the Vedas; the ultimate 
significance of the Vedas lies enshrined in these names,”*'5 
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Poykaiyāļvār says: “As long as you have the power of 
utterance, if you utter the various names of the Lord, that 
by itself will be better than ritual worship through the con- 
ventional charms."?'* The name of the ocean-hued Lord is 
heard, remembered and meditated upon by His devotees who 
wake up early in the morning? Again Putattalvar says: 
“Thy auspicious names is the inner meaning of Purāņas 
and Jtihasas; Thyself are the cssence of these; let me 
realise Thee through the perfect Logos,"?'* and “We will be 
elevated to the status of Eternals if we utter the namesof the 
Lord with understanding by j&àána"."* Péyalvar’s advice to 
his mind is this: "O mind! let us fold our hands in worship, 
uttering the names of the Lord like Narayana and so on."??* 
The daily work of Tirumaļicaiyāļvār is to repeat the names of 
the Lord. Unlike the rest of the world, the uttering is a 
whole-time pre-occupation with him. According to 
Periyalvar our fingers are meant for counting the auspicious 
names of the Lord. The ÁAlvár's foster-daughter Anta] in 
the course of waking her comrades asks the lady of one house, 
"The utterance of various such names as Mamayan, Matavan 
Vaikunthan gives delight to your daughter and pushes 
her into bliss of sleep”*”. “To those who chant the names 
of the cloud-hued Lord" says Nammalvar, “there is 
no sorrow; whatever the births they take they are equal to 
the Eternals,"** and again “We acquired the Grace of 
Narayana by simply chanting His various names."?* The 
Alvar as the bride takes particular delight in the utterance of 
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His names: "All the words that emerge from her lips without 
intermission are the names of the blue-hued Lord."** “How 
beautifully the distinguishing features and the names of the 
Lord emerge from her lips!” “The delight that Alvar- 
náyaki as a child gets from uttering the names of the Lord is 
greater than the delight she gets from the pet birds pūvai, 
parrots, the playball, the toy cooking pots and the flower 
baskets." “Leaving this bliss of uttering Thy names, I do 
not want even the bliss of going to the world of the celestials 
and ruling over it"??? is the statement of Tontaratip-potiyalvar. 
“Whether T am destined to go to the world of Eternals or 
celestials, T will always cherish the name of the Lord with- 
out forgetfulness"* says Nammāļvār. 


Bhagavan Narada has declared in Srimad Astaksara 
Brahma Vidya that there are in different men varying degrees 
Of faith in the Mūlamantra. He says: In proportion to 
tis degree of faith that a man has in the eight-lettered 
Mantra will he attain the fruit thereof. It is impossible to 
measure its greatness’’.**! The Supreme Ruler of all will 
ultimately protect even those devotees who are far from 
perfect and whose faith is not strong enough. For it has 
been said: By the man who has once uttered the two 
syllables ‘Hari’ - by him steps have been taken for entering 
moksa".** In accordance with this, Alvantar has conveyed 
the same idea: “Whoever folds his hands in worship to Thee 
in any manner and at any time - his sins vanish at once. It 
penetrates all good things. It never fails to bear fruit”,*™ 
and so also, “A single drop of the ocean of nectar called 
bhakti towards the two lotuses of Thy Feet will extinguish 
instantly the spreading wild fire called samsara, and confer 
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superior happiness.?*  ''By uttering the three syllables 
*Govinda'' says Tontaratip-potiyalvar, ‘‘Kshatrabandu who 
stood surrounded by his past karma swarming like ants, 
attained the highest state’’.** It is therefore seen from the 
above, that Isvara will promote perfection of the upaya 
and protect the man. "The divine seers say that Thou 
art to be sought as the Saviour and that Thou protectest those 
who have sought Thy protection. "?:* 


The utterance of Bhagavan's name will destroy all sins, 
provided the man who utters it does not hate Him. The man, 
who, even without his being aware of it, pronounces the name 
of Bhagavan, is freed from all sins, in the same way as 
a forest is freed from deer owing to the fear of a lion", 
“The mention of Bhagavan's name - though it be to calla 
person who (merely) bears that name, though it be in irony, 
though it be pronounced wrongly, though it be in derision - 
the mere mention of His name will destroy al! sins’’.*** **The 
mention of many of the names of Bhagavan which describe 
his attributes and actions is much more than necessary. The 
mention of a single name is enough.*** 


The devotee believes in the mercy of God, but cannot 
undertake any initiative inadopting the means for the removal 
of hisown distress. He realizes that his efforts would only 
become abortive. The one act (apart from uttering His 
names), which he could undertake is offering prayers to the 
Lord. While doing this, love and endearment should guide 
his prayers? and not fear and dread that God would punish 
him for the offences. Hedonistic tendencies are found to 
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have left ultimately a hollow on the seekers of pleasure which 
leaves dissatisfaction and disappointment on them. Besides 
producing a salutary effect on those who pray with faitb, the 
prayers are unsurpassed in being the effective means to turn 
grief into resignation. Fears are replaced by readiness to 
face dangers. Mental calmness takes the place of the din and 
bustle of life. In addition, there is no other method for 
appealing to God like this more simple for application and 
certain in producing the result. If prayers could not be 
offered at all times the intervals when they are not offered 
could be spent by simply talking about the Lord in any way, 
even if it be irrelevant," At least the mind and speech are 
directed towards the single purpose, that is, God, though 
lacking in concentration. This need not be considered as 
worship, but as living in God for the time being. When 
prayers are not offered, when there is no one with whom 
one can talk about God,*** one can simply think of Him, not, 
of course, undertaking any contemplation. 


One attractive feature in prayers is the inclusion of 
music. Prayer assumes the highest form of expression when 
it is set to music. The rhythm and speech produce a profound 
and powerful effect on the mind of the singers. Music has 
more a subjective influence, though the objective one is not to 
be ruled out, but hasa singular appeal. Very often the 
spontaneous utterances of the mystic singers of earlier periods 
are put to music and sung or recited as the case may be. It 
is in this sense that the Vedic recitals are arranged both in 
temples and houses and for the same reason the hymns of the 
Alvars, together with the stotras of the acaryas, have become 
part of prayers both in private and temple worship." Quite 
often, these prayers are in the form of descriptions of the 
Lord, His body, His retinue and exploits. While praying to 
God for protection, the devotee must appeal for protection to 
the discus, conch, sword, bow, club or mace, the guardians of 
the eight quarters. They are to be requested to be on the 
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alert. Garuda shall not be asleep. All these have to keep 
watch over the body of the devotee, as the Lord has occupied 
the bedroom of the devotee’s body.*!* In practice, the reli- 
gious-minded people continue to offer their prayers, even if 
they find their prayers not answered. They find ‘‘in prayer 
something of very much greater value than an easy means of 
satisfying particular wants.’’?** 


The prayers takealso the form of conversation. ‘‘The 
individual praying talks to the Great Listener and feels at 
times some faint suggestion of a response.”'”'* The method is 
helpful for making a personal confession of one's sins. 
Though pragmatic, the devotee finds it easy to be frank about 
his sins. Antal in one of her lovely lyrics puts the question: 
'* Kovintarku or kurréval immaip piravi cayyātē inip poyc ceyyum 
tavamtan en P?" - ‘If itis not serving Govinda here and in 
this life, what else as penance have I to perform?’ In another 
context the lady-saint says: 


"Erraikkum 6] é] piravikkum untannotu 
Urromé ávóm unakké nām atceyvom.,"?: 


~ ‘For ever and anon and for as many as seven times seven 
births, we are Thy kith and kin; we are Thy bond servants’. 
A bird in the hand is certainly worth many more in the bush. 
Here we are, blessed with a thoughtful and feeling life, unlike 
myriads and myriads of souls which are dragging on their 
miserable existence in unthinking animal and bird bodies. If 
here and now God, whom we so eagerly long after cannot 
vouchsafe to us the sweetness of His company and the rapture 
of His enjoyment, a fig for the hereafter, the problematical 
uncertain hereafter, of which we can be sure only by the 
strength of our faith and not by positive proof of the senses | 
Tirumankaiya]|vàr poses the question: “Er or muyalvittuk 
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kakkaip pin pēvatē”'*" = "When one can get enough food 
from out of sure terra firma, why go after the winged denizens 
of the air?" About such consecrated service of the Lord, 
Periyāļvār says: 


*Unakkup panicey tirukkum 
tavamutai yéninip poyoruvan. 

*"Tanakkup panintu, kataittalai 
nirkainin cayai alivukaptay-''**v 


-'Having once become a devotee to Thee by virtue of my 
great luck if I leave Thee and go to serve another Your 
supremacy will crumble'; 


“Katam palavum tirintulan 
rérkaükor niļalillai nirillai, un 
Pata nijalallal marror 
uyirppitam nanenkum kankinrilén’’—**! 


*Having roamed about in vain for leagues and leagues without 
water or shelter I have at last discovered that the shelter of 
Thy Feet is the only life-giving spot, which I have not come 
across with any where’; 


"Anru vayirrir kitantirun 
téyati maiceyyal urriruppan 
Inruvantu inkunnaik kaņtukoņ 
téninip põka vituvatuņtē”-*** 


‘Even when I was in my mother's womb I had determined to 
serve Thee: now after having come out of it and having 
enjoyed Thy divine presence, wherefore can I be gone?’ Some 
of the Alvars, as it has been pointed out elsewhere in this 
work, have not hesitated to whittle down the pleasures 
attainable in Vaikuntha. Even Nammalvar, in one of these 
‘drunken moods’ of spiritual bliss, interrogates God Himself 
thus: “To me who regard Thee as my food, my drink, and 
my joy, what have You to give in return for my unceasing 
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love?" “Vaikuntha” replies the Lord, “is my supreme 
possession and nothing higher have I got to bestow on you”. 
The Alvar rejoins : "Do you thinkthat Vaikuntha is sweeter 
than the mind of Your devotee deeply lodged in Your goodness, 
greatness and grace? Why, if it were so, have You Yourself 
discarded Your lofty seat in that Vaikuntha and come to 
dwell permanently in our hearts? "= This conversation is 
but one of the many in which these holy saints, immersed in 
the deluge of divine bliss, indulged pretty often 


There are also prayers of the cosmic type, where the 
petty things here become known as insignificant and God's 
real nature is getting felt directly and the devotee gets more 
occasions for direct communion with God. This kind of 
prayer leads to meditation. This could be considered as ihe 
exalted type where there is the emotional awareness of the 
ultimate Reality. Mystic experience is another result of this 
kind of prayer. 


The devotee, while offering his prayers, is reminded of 
the exploits of the Lord and the occasions and instances which 
reveal His acts of help to the suffering humanity. It is but 
natural that he should mention such instances in his prayers to 
strengthen his claim for God's grace? The qualities of the 


Lord*:* are also recounted showing that the devotees have 
faith in their efficacy for winning the Lord. . Namma]vár 


records the effects of singing the glories and attributes of God 
through his personal experience. He has nothing to complain 
or worry about; by praising Him, singing in musical melodies 
about His greatness and dancing with joy he has supreme 
satisfaction. Nothing obstructs his realizing God nor does 
any affliction affect him.” He does not feel the fatigue of 
the worldly life nor has any suffering.” The Āļvār expresses 
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his joy at having the fortune to worship and pray at the 
Lord's Feet. He asks his mind not to forget the Feet and 
have permanently the daily experience of them.* 


The very first verse of Tiruvaymoli is in the form of an 
appeal to the mind which is asked to worship the Feet which 
are lustrous enough to remove the miseries. The Feet of the 
Lord are brilliant and so they remove the darkness of the 
worldly sufferings. The selves have only one duty to perform 
and that this worshipping the lustrous Feet of the Lord. This 
leads to the spiritual elevation of those selves." The prayer 
of a self shall also be not to get any thing from the Lord but 
only receiving the touch of His Feet with its head,** The 
Alvar requests the Lord to bestow on him the knowledge 
and strength to pray and have His Feet on the head.** The 
Lord shall not permit him to get into the material world.”* 


The Āļvār who had the delectable experience of having 
the Lord's Feet on his head had sold out his self to God. 
Since it has been sold out, the Alvar cannot any longer claim 
possession of it, that is, cannot have either ahaikāra or 
mamakara. The Lord's Feet are there on the head of the 
Alvar who, in the absence of aha&kara, cannot also lay 
claims to them. though he had as it were purchased them for 
the self? — Theelephant Gajendra which was firmly seized 
by the crocodile, could not find any one for its rescue and 
hence shouted out to the Lord. This cry brought the Lord to 
it. The elephant used to pluck the flowers for worshipping 
the Feet of the Lord. It must have had the firm conviction 
that nothing but the Feet of the Lord could be a refuge for 
people.?**(2) When the crocodile seized it, it was then having 


259. ibid. 10.4: 6. 

260. ibid. 10.4: 8. 

261. ibid. 1.1: 1; 1.2: 10. 

262. ibid. 2.9: 2; cf. Stotraratnam 31; P. Tv. 87. 
263. ibid. 2.9: 3; P. Tv. 12. 

264. ibid. 2.9: 10. 

265. ibid. 8.1:10. 

265(a) Mumukstp-pati - 146. 


522 RELIGION AND PHILOSÓPHY OF NALAYIRAM Í CHAPTER 


flowers in the trunk for offering them at the Feet of the Lord but 
alas, it could not do so and so the Alvar fancies that the 
painful feeling which the elephant had then for not being able 
to offer the flowers at the Feet of the Lord was removed by 
the Lord who appeared before it and killed the crocodile.*** 


Prayers which are offered by the devotees to God are 
generally in the form of supplications. The self feels much 
worried about the material disadvantages, once it realises the 
nature of God and its relationship to Him. Too often, it 
requires freedom from the dangers that lie in wait for him and 
people of his kind would be content with the minimum facili- 
ties which are available to them. On such occasions, he 
finds no one to come to his rescue and realizesthat men of his 
kind are of limited powers and so appeals to God for safe- 
guards from dangers." The prayers are offered on the con- 
viction that the Lord would surely lend his ears to them and 
attend to his needs. Petitional is the important form of 
prayer. More intelligent and enlightened selves make an 
appeal for spiritual blessings. The times of crisis do not 
affect this attitude of theirs considerably. They ask for 
reunion with God here and here itself. Rarely, the prayers are 
offered in order to reach Him after death. Sometimes, the 
prayers take the form of thanksgiving. Instances are not rare 
when the devotees wish well of God, out of deep love for Him 
in order that His position would continue to be stabilized. 
It is not as if a poor self could contribute to God's stabilized 
greatness, but ardent love and abiding faith in Him establish 
a bond between Him and the devotee and this tie makes the 
Deity present Himself to him more as a lovable person than 
a Deity who is difficult for approach. 


Weeping is one of the methods invariably resorted to 
by the weak and the impotent for the attainment of their 
beart's desire. Weeping excites sympathy, disarms opposition, 
and goes a long way in securing the desired object from the 
hands of the unwilling giver. It is also designed by nature to 
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indicate pain and the existence of suffering. No wonder then 
that the seekers after God also weep and wail a great deal. 
They feel incomplete without God Who is the Object of their 
love; they feel desolate and forlorn when they think that they 
have been abandoned by their God in a wilderness of suffering 
and sorrow; they feel further deeply distressed at their 
helpless plight; they are daily in mortal dread of the tempta- 
tions and allurements of the material world which threaten to 
drag them away from their spiritual path. Experiencing all 
these and seeing by introspection several other kindred 
sensations of fear and insecurity, they wring out their hearts 
in grief and break out into rhapsodies of melancholic strain 
which are as beautiful in their melody as they are striking in 
their disconsolateness. The songs and hymns ofthe devout 
men of yore are nothing but a musical record of the wailing 
of their souls in the fulness of their longing and the poignancy 
of their yearning for a God Whom they loved, worshipped, 
and sought after. Intense dissatisfaction at their present 
state, and a keen aspiration to true spiritual greatness shook 
these devotees to the very foundation of their beings, and the 
result is a series of sobbing songs sung out of sheer agony of 
the soul. 


It is a matter of common knowledge that oniy the 
materially-minded and sordid man-of-the-world, who does not 
feel the existence of a spirit behind and beyond the matter 
that meets the eye, that can be satisfied with his present state, 
and be content with mere animal] existence. He may be 
troubled by unfulfilled desires and thwarted ambitions in 
material life, but he is not worried by spiritual wants and 
longings of which he knows nothing. On the otber hand, 
there are a few others who out of their faith in God have made 
it their pleasure to love Him, their duty to do His behest, and 
their purpose to reach Him. These men of God are not 
satisfied with their present lot; nor are they content with their 
present existence. Their noble soul clamours for a beatific 
union or a coalescing unity with God, and they will know no 
satisfaction, nor find any comfort, till they attain their 
ultimate goal, God. It is these disappointed devotees, and 
disquieted seekers that have specialised in the art of weeping 
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and they have left to us a large legacy of laments, portraying 
their divine discontentment. The loudness of their Jament is 
in direct proportion to the intensity of their longing that 
prompts usto weep. If one feels like a fish out of water 
one is sure to writhe in agony till one is thrown back into 
the water, or till one dies. If one feels only lukewarm 
in one’s desolation, then one simply moans in a low tone 
about one’s woes. In the course of a man’s spiritual pro- 
gress, a certain amount of sickmindedness is a necessary 
stage. A dispassionate contemplation of the futility of the 
human endeavour is an absolute prerequisite for spiritual 
stability. In other words, as soon as a discriminating self- 
analysis of one’s ways of life discloses to one what one really 
is and has been, and what one really ought to be, a sense of 
remorse is an invariable sensation that results out of the 
introspection. This feeling of remorse causes the first weep- 
ing. When one takes stock of one’s past life, nothing is left 
to one but to exclaim: "imānār kanta kanavilum paļutāy 
olintana kalinta anndikal*** — ‘the days that are past have 
gone away like the dreams of a dumb man, useless and un- 
expressed. Like the water that has flown down a river, 
those days are no more to be, and there is no possibility of 
redeeming them from the lap of the past. This feeling of 
lost chances is so bitter that Poykaiyāļvār cries out: ‘I wept 
in sheer dread that all the several days that are past have 
been spent to no purpose’ - “paluté pala pakalum poyina enru 
anci aluten.""* — Nammalvar regrets that he has wasted all 
his past days without any feeling for God.*^ After one has 
wept out this feeling and risen chastened out of it, one makes 
a big effort to be pure in future, and to learn to pine for God 
Whom one has so long forgotten. Here again the feeling of 
one's smallness and His greatness may oppress and depress 
one. Here is the second lament, on the unworthiness of the 
individual soul laden with past sins and full of potentiality 
for future sins to realise the pure and blemishless God. The 
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failure to qualify for true spiritual greatness in the past was 
the first cause of gricf; the incapacity to qualify for it in the 
present is the second cause, and perhaps a more disquieting 
one. This feeling is also in turn wept out. Wide reading 
and deep reflection on the Lord's abounding saulabhya 
(accessibility) and abiding Grace, dispel all fears born out 
of inequality, and it is realised that with all His greatness, 
God is not quite approachable. As Nammāļvār says: 
"pattutai atiyavarkku eliyavan" - * He is always amenable to 
love or bhakti of His devotees.* It has been elsewhere 
described the stages in the growth of love in the case of 
Nammalvar and one can presently see how the venerable saint 
wailed and wept through over the thousand verses of Tiru- 
vaymoli with emotion and fervour. 


Nammalvar’s songs especially those of the Tiruvaymoli 
are the best example of this cult of weeping as a method of 
God attainment. The Alvar says in a verse: "'cetiyar akkai 
atiyāraic cērtal tirkkum tirumalai, atiyē: kanpan alarruvan ?'? — 
‘He that can redeem me from mortality characteristic of the 
jungle of samsāra, Him I would bewail for to enjoy darsan 
of; in another verse he cries:  "kuvik küvik kotuvinait turrul 
ninra, paviyén palakalam vali tikaittu alamarkinyēn'"** - 
*Embroiled as I am in the inextricable tangle of somsara for 
long years without knowing how to extricate myself, I sbout 
and shout for redemption.’ In another place his God-hunger 
finds expression thus: "Thou art my very life; Thou art the 
very precious nectar ; Thou hast enslaved me; Thou that hast 
Garuda for Thy chariot and the resplandent discus for Thy 
weapon; Thou, most handsome of visage! Tam a sinner; 
I yearn with a poignant heart in my appeal to Thee, but it has 
not been given to me to enjoy the experience of Thy 
daršan'***; in another verse of the same hymn he pathetically 
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exclaims: “How long can I mourn interminably? Thou 
hast uprooted the twin maruta trees by the mere act of Thy 
crawling between them. My great Lord, mine is the longing 
to enjoy darían of Thy Feet. In my utter futility I became 
woe-begone and through my garland of verses I still make 
appeal to Thee."** In an attitude of confession of sins the 
Alvar prays for divine presence: 


“Tavi vaiyam konta entay tamotar@ enru enru 

Kūvik kūvi nencuuruki kanpani cora ninral 

Pavi nienru onru collay páviyen kāņa vanté.7?" 
— ‘Thy Feet covered the whole world in conquest; Thou shrank 
into a meek being for cords ! In this way I shout for long. 
My heart melts, my eyes overflow, I may bea sinner. But 
if Thou appeared before me to condemn me even as a sinner I 
can enjoy Thy divine presence'. In another place the saint 
cries : "Great God, Thou hast installed Thysclf at Kutantai 
(Kumbakonam) for worshippers of my calibre. My lot has 
been to look up the heavens to enjoy Thy divine darsan. 1 
cry hoarse and I worship Thee. In my ecstasy I trepidate; 1 
put down my head in shame, sinner as Lam. Though I am 
most loathsome I sing of Thy praises’’.277 Here is the struggle 
ofthe Āļvār as Nayaki; the struggle has fond expression in 
the words of the maid-companion: "At first sight the 
Āļvār-nāyaki talks of the beautiful white conch and 
blazing discus, and of the lotus-eyes of the Lord. Her eyes 
overflow and she stands breathless and speechless”;?” “she 
stands petrified. As soon as she hears the holy name 'Teva- 
pirán', she softens herself, her lips seem to utter, betimes 
her eyes overflow'';*"* “she is in a divine trance; she mutters 
the vytha state of the Lord in the milky ocean, of the three 
strides of the Lord to conquer the world, and of His role as 
a cowherd;"?* “all her utterances are inclined towards the 
blue-complexioned Lord, Kannapiran. Her coyness has given 
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place to an inward joy and an inner ecstasy".?*' The Alvar 
calls loudly in words that could possibly melt away the hearts 
even of listeners. In a verse he pathetically cries: "Tāvi 
varyam konta tatam tāmaraikotkē, kūvikkoļļum kalam innam 
kurukato"?** - ‘The God's handsome but gigantic Feet have 
subjugated the world. When will it be given to me to repose 
in Them? The A]var-nayaki says: “He has enjoined me to 
describe Him by the names Mal, Hari, Naranan, Sri Mata- 
van, Govindan, Vaikuņthan; but He never once cared to show 
Himself up or even to give a semblance of His coming’.?% 
The intensity of his fceling of woe reaches its peak in one 
Tiruvāymoļi. Having failed in all his appeals and utterances 
to have a glimpse of the beauty of the Lord's Divyamangala 
vigraha, despair leads to despondency and the Alvar comes to 
the end of his tether. He has deeply yearned to have His 
darsan in full, His handsome appearance, His vision like the 
clouds, His majesty like the rising sun, all these have been 
great expectations. ."Alas! I met my bitterest disappointe 
ment; Tamon the point of frustration. Will it end in my 
death ?"*** Finally the God-enveloping love was vouchsafed 
to the Ajyar. Such is the potency of weeping for God that a 
small child under a tamarind tree at Alvar-tirunakari was able 
to outgrow in love the big Brahman by the sheer strength of 
his loud lamentations in the ecstasy of an unfulfilled love felt 
for the lotus Feet of the Lord, Who was made to feel that 
even a remote Paramapada is not secure from the reach of the 
loud notes of a languishing and agonized soul below, pining 
away in love and crying aloud for the fulfilment of that love. 
Among the Saivite saints Mānikkavācakar has won the dise 
tinctive title of * Alutu Alutu Atiyatainta Anpan"?*** — ‘One who 
reached God by the strength of his weeping'. The noble saint 
has prescribed weeping as a means for attaining God :“‘alutal 
unnaip peraldme"**" - ‘I can attain Thee if wept’. 
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The prayer takes sometimes the form of an yearning to 
see His fascinating figure. Some of the prayers contain 
pleadings for protection.?** The God shall not keep the devo- 
tee away but advise him as to how he should live happily.*** 
On some occasions the Alvar expresses his diffieulty to live 
without seeing Him?" and requests to provide him with 
facilities for doing service?! He desires to know when 
He would allow him to be near Him*** and be at His Feet.*” 
He does not know when he would be able to go round Him 
and worship Him:* He praysto God that he must not be 
made to forget His enchanting divine form. More than render- 
ing service to Him, he likes not to forget Him at any time." 


One important aspect of worship is that self should not 
feel simply satisfied with God's vision. “Its endearing love 
for Him must make it wish for the well-being of that vision, 
that is, shall treat the Lord as the most beloved person and 
offer prayers in order that evil eyes would not cast on Him to 
suffer that vision.?" This is technically known as ‘mangala- 
sasanam' and takes the form of a blessing denoted by such ex- 
pressions as ‘pallantu’, ‘vali and 'pērri'. This ‘mangala- 
sasanam’ is also the means for removing the mental dist- 
Tess." This is not the only direct result of this act. Happy 
life here is alsoassured by the constant performance of this 
act. The act must really be made for the Feet of the Lord.*** 
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Besides controlling the senses, one will have to put 
them to proper use. By control is meant the restraint put on 
the senses which attempt to get directed towards the sensuous 
objects. Once they are controlled, they cannot become 
defunct. They have to be used for spiritual purposes. The 
eyes, which are once set on the charming person of the Lord 
Who took the descents like the Dwarf and Krsna, do not see 
any other object. The mouth, the organ of speech which 
shall be used for praising Him, would not like to taste any 
food and feel delight.2°° “My mouth will not greet any one 
but Him. The hands will not wosship any one but Him Who 
measured the worlds. The eyes will not be set at any one 
but Him, the blue-complexioned Lord Who killed Pūtana. 
The ears will not listen to the expressions about any one but 
Him."*" = The only function for the tongue is to recite His 
names." The sholuders would have served the purpose of 
their existence only by serving the Feet of the Lord.” 
Tirumalicaiyalvar asks people to fold the palms, bend the 
head before Him and worship Him with flowers. Their 
mouth shall greet Him, eyes shall feast on Him and ears 
listen to His exploits.*™ 


The intense experience of the Lord makes the Alvar 
take up the role of the bride and express what the Lord does 
not find interesting in her, than that limb or aspect of life 
shall be given up. Charm in the bride shail be considered to 
be purposeful, if it could be of use or could attract her 
lover." Otherwise the bride loves interest in herself and 
life, Therefore the bride does not have any liking for 
complexion,"'" mind," feminine modesty,"* sweet colour,” 
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her own knowledge,"? beauty’ bangles,’ waist girdle'!'* 
body*^ and self?'* which have failed to atiract Him. In a 
word, this decad is highly suggestive of the need to ignore the 
personal decorations and attractions on the part of the 
devotee. It is for this reason that the limbs are required to 
be used in serving God. The hands shall be folded to worship 
Him. The ears shall exist only for listening to the sweet 
utterances about Him. The tongue shall speak of His feet.” 
The prayer of the devotee shall be that his mouth shall 
always greet His feet. If this could happen at least in the 
future, the devotee need not worry about the past or the 
present.*'? 


The Á]var emphasizes, both positively and negatively, 
the importance of our contemplation of God in inspiring His 
Grace. God blesses only those who have thoughts about Him 
and He hides from those who are devoid of this capacity. 
The Āļvār says: 


"Meyyan ākum virumpit toluvürkku ellam 
Poyyan ākum puramé toļuvārkku ellām"?'' 


- "To those who contemplate on Him as updya with sincere 
heart He goes as the very Truth ; to those who contemplate on 
Him for some material benefits, He does not reveal Himself 
in His true form. He will be nearer to those who worship 
His Fect."? He goes away if one goes away from Him. He 
draws nearer if one approaches Him." But to those 
who think of Him for a moment with a melting heart, He 
enters their heart and resides there taking it as His abode. 
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“He came of His own accord, fascinated my lone heart and 
incorporated Himself in my body and in my soul.""! “My 
lotus-eyed Lord will never shift from my heart.""* The Lord 
is impossible of approach to those who do not approach Him 
with loving contemplation overflowing with devotion. Has 
not Šrī Krena said that He is the dice of the gamblers? 
The Lord takes His abode in the mind of those who do not 
swerve from the right path. “(The Lord) stationed in my 
heart with love in order to destroy my karma” - "En val 
vinai māyntu ara, nécattinal neticamna(u. kutlkontan, "1? 


The highest goal of man is kainkarya or consecreted 
service to God through self abnegation; it is the highest 
spiritual ambition of man in his religious experience. The 
self belongs to God, exists for His satisfaction and surren- 
ders itself to His redemptive mercy. The moral self realizes 
its freedom by subduing the self or ahankara, attunes its 
will to that of ISvara and views every karma as kainkarya. 
Every deed is consecrated service to Īsvara, as kaifkarya 
and the gift of the self is the supreme kalfkarya to the Lord 
Who is its rea! Self and Redeemer. This ultimate solution 
of the Problem of Life is enunciated in a verse which 
Nampiljai used to repeat: 

"That soul indeed has reached bliss, 

Which hath its nature realised: 

Its nature:- ‘Dependence of God’; 

Its end:- ‘ternal service to Hin'.?? 
Nammāļvār refers to this service as "antam-il afmai" - ‘endless 
service*;?* "vaļu ilā atimai""? — ‘spotless service’; and 
"tonju" *** — ‘service’. The last verses of Tiruvāymoļi hymns 
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give the results which will flow from arecitation of the 
hymns. The opportunity to perform kaifkarya is one 
among them as the following statements will shew: ‘They 
will get the rare opportunity of service at His Feet"; “they 
will be able to do daily service to the Lord”; ‘‘they will be 
able to engage themselves in their daily service to the God 
with the discus”;*" *they will for ever be pleased with the 
service of the Lord^;*** "they will be redeemed from the sins 
of their previous births and will live to enjoy the great 
pleasures of service to God"? t": 


Among the different modes of bhakti such as dasya- 
bhakti, sakhya-bhaktl, vatsalya bhakti etc., the attitude of a 
servant viz., dasya bhakti is the best as it obtains a superior 
spiritual gain. Tobe more of the character of a servant is 
better fitted to win the master's mercy than to be objects o 
love like children to their father. Children but inherit 
portions of the master's property, but servants become 
objects of his strong affection. The former is but a material 
gain, whereas the latter is a superior spiritual gain. The 
efficacy of this dāsya-bhakti is brought out by the incident 
regarding the offence committed unwittingly by Piļļai 
AkaJanka Brahma Raya, the disciple of  Küratta]van, 
against the holy Paracara Pattar, who left Šrī Rangam for 
Tirukkottiyür on account of this and how reconciliation was 
brought out by one Irunkaimata - Vāraņam the intimate 
servant of Pattar serving as mediator in this case "* Similarly 


329. ibid.3.4: 11. 
330. ibid. 6.5: 11. 
331. ibid. 7.3: 11. 
332. ibid.8.9: 11. 
333. ibid. 4.11 11. 


334. Raya was very anxious to conciliate with Paltar. He sent Iruükai- 
mata-Váranam to Tirukkottiyür for this peace mission. Vüranam 
opportunely plied Pattar in a coaxing language which pacified 
and pleased the holy ācārya so much as to deign forgive Rays. 
When certain observers remarked about the exemplary way of 
bringing out this event by Varanam, Pattar said: “No wonder, 
He is a born servant (i.e. his very nature is made for service) 
which conquers all". (vide: Ittin Tamilakkam, Vol. IX. 9.4: 10). 
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service to God as a servant to God excites His Grace. The 
self in the dāsya-bhāva very soon realizes its noumenal nature 
as a spiritual being and attains self-mastery and autonomy. 
The true meaning of the spiritual freedom thus won consists 
in the knowledge that the real author of all our actions is the 
Inner Ruler of all beings and in the dedication of every act 
of ours as the adoration of the highest Self. The motive of 
conduct is also shifted from the self to its Inner Self and 
every karma is consecrated as Kkaiskarya. In this way, 
according to Vedanta Dešika, the sesa-Segi relation between 
the finite and the infinite is transformed and deepened into 
th: relation between servant and master, dasa and svamin, 
or servant and master. When the spiritual self has 
attained this conception, it offers its freedom as a self-gift 
to God as the real Self or author of all activity; it attunes 
itself tothe will of the infinite as the sarva segi and svamin. 
It further realises that there is no God but God and He alone 
is omnipotent and His will is eternally self-realized and also 
that every creature. depends on His redemptive will for its 
being and function But the self has the creature-conscious- 
ness that it is made in the image of God, and owes ils nature 
and value to Him as the master. Dāsyatva or the idea of being 
a servant of God is thus the self's consciousnesss of the eternal 
self-dependence of fSvara and the dependence of the self on 
Ī$vara and its free submission to His redemptive purpose. 
It is also realized that the supreme goal of life is attained 
not in the natural world of prakrii or in the spiritual world 
of atman, but in the religious sphere of Paramatman. The 
idea of sesi gives the highest meaning to moral and spiritual 
experience as He is the means as well as the end of conduct. 
This is the true meaning of conduct as kaiskarya, and the 
highest freedom of life lies in the self-less service to the 
Supreme Who is the only Self without a second. That is 
the reason why the attitude of the slave has always been the 
richest ambition of the devotecs of God Who do not feel it 
as loss of independence any more than the sovereign sitting 
on his throne and administering justice feels that the rules, 
laws and codes of mercy and justice he is dispensing bind him. 
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In the very notion of bondage to God, there is the notion of 
freedom and independence; for is it not God the very life - 
antarātma - of our lives? 


The svāmi-dāsa relation is rooted in the living faith 
that God as svāmin alone is the Lord of our being, and in the 
feeling of the absolute dependence of the soul on Him 
Dāsyam or service is not prostration to God as enforced 
obedience is the; pathological expression of a slave mentality 
which makes Deity a capricious demoniacal despot and the 
creature a cringing crawling servitor. But it is the self- gift 
of the Geman that is not the slave of sense and sensibility, but 
is the autonomous sovereign of the ethica] realm that exalts 
itself by submitting to the will of the svamin and is the servent 
of God. The spiritual motive of Bharata and Laksmaņa is 
the motto ‘I serve’. and the free man’s worship is really like 
that of the wise Hanuman, who, by serving Rama, His Lord. 
could conquer the whole universe. 


Like Bharata"* who conducted himself like a servant 
of u king before Šrī Rama's sandals, the devotee should 
render service as to a king, with materials earned righteously. 
He should look upon this service as a wedded wife would look 
upon the careful custody of her sacred wedding. thread and the 
like. He should have the conviction that he has attained this 
ultimate aim of life, which begins from service to Bhagavan 
and extends up to the service to His devotees, by his relation- 
ship with his good dcarya; for it has been said that Kghatra- 
bandhu ’” the great sinner, and Pundarika," the virtuous 


336. Ram. Ayodhya. 2.115: 27. 

337. Kshatrabandu led the life of a highway man in a forest. He was a 
source of terror to the sages who lived in that forest. Once when 
the sage Narada happened to pass by him, he rushed at him with 
his stick. Nárada took pity on him and asked him to find out from 
his wife and children whether they would share the sin he was com- 
mītting, a. it was done for their sake. They refused and Kshatra- 
bandhu realized his folly and begged to be instructed by Nürada 
in the truths of religion. 

338. Pundarika was a virtuous brahmin, who, though he followed the 
righteous path aad went ona pilgrimage to holy p'aces, did not gel 
a vision of God, It was only after being initiated into Asrakshara 
by Nārada that he realised God 
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attained moxsa by having ācāryas. So also has it been said: 
"Our ācaryas are like bees which place us at the flower-like 
holy Feet of the Lord, Who is our Master and Who renders 
help to the Eternals"* and "If Visnucittar (Perivalvar) who 
was born in the city of Villipputtur and who was perfect in 
the qualities of the spirit, by some means in his power, makes 
the Lord appear before us, wecan sec"; in other words, 
without the grace of Visnucittar, the ācārya, they cannot do 
anything themselves. The devotee should feel grateful to the 
Lord at the thought of His innate compassion which is the 
common and primary cause of all these and which, in the 
state of mukti, removes the dreaded possibility of a break in 
the enjoyment of Bhagavan Whose independent will cannot be 
questioned For it has been said by Periyalvar: "The Lord 
makes us climb to Vaikuntha through the centre of the sphere 
of the sun whose rays dispel darkness and He removes the 
ladder that helped to climb, so that there may be no coming 
back”, and again, ‘If one goes to Vaikuntha after perform- 
ing prapatti by uttering the words 'Namo Nāraņa', He will not 
let one come back to the world of samšāra, even if one should 
furnish security for going back to Vaikuntha^.** Namma]- 
var says: "The firm Feet of Narayana whose praise is unsur- 
passed" (the Feet beiag firm, those who have caught hold of 
them can never slip down);** and again, ‘‘Bhagavan is our 
Father who takes away from His devotees their future births, 
leads them to Vaikuntha, helps the manifestation of their 
essential nature (svarēpa) and ::cs to their ever remaining 
under His Feet even like the lines on the soles (of His 
Feet)”, and further. he adds, ‘‘the Lord looks after our wel- 
fare by taking us to His Feet and by preventing our fall there- 
from"'.^^^ The devotee should feel grateful to the Lord of 
Laksml, the sesi, Whose will is ever absolute and who, even 
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after mokga, shows the same compassion as during samsāra. 
Our Alvar says : “By Thy Grace and the Grace of Thy Spouse 
Who lives in the lotus, I served at Thy shrine".*** A devotee 
shall attempt to any kind of service to God.*" He shall not 
be trying to find out what sort of service could be done to God 
and what service he could take up. The devotee shall seek to 
take up any service, for any service to God is good as any 
other service.”** Sweeping the gate of the Lord at Tiruvananta- 
puram (now Trivandrum in the Kera! State) is enough to 
remove the heinous sins.>** 


A figurative description of service is given by Nammal- 
var who states that his mind which is too closely attached to 
Him could be treated as the sandal paste fit for blue-hued 
frame***. His expressions are the garlands, silken cloth and 
ornaments for Him.**' His self becomes the flower-wreath 
for his crest "* His love becomes ornaments, cloth and also 
glory for Him.** This hymn brings out the mystic bliss of the 
Lord which the Alvar had experienced and at the same time 
it shows that he had rooted out completely the feeling of 'I' 
and ‘Mine’ and also that he exists for His purpose. 


The decad 4.4 of the Tiruvāymoļi is held to preach the 
cardinal principles of Vaisnavism. Here the devotee who is 
a mystic after the manner of the bride, finds the Lord in 
everything through some trait found there which is treated to 
be related to God. If any one has smeared his forehead with 
a vertical line of the ashes then she treats htm as the devotee 
of Visnu.'* This does not mean that ashes are to be used by 
the Vaisnavites. It means only that anything that has the 
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vertical resemblance is treated as the ürdhvapumdra and as 
such denoting the person who has it as a Vaignavite.5 Or, 
the word *niru' shall be taken in the sense of the dust of the 
feet of the devotees of the Lord."* This interpretation gets 
support from another passage in the Tiruvaymoli? The real 
Vaisnavite would not use the ashes but those who do not have 
the correct mode of conduct are found using the ashes.*"* 
In a different context,"* the Alvar uses the word ‘nipu’ with 
the attribute ‘velfya’ which means the black pigment”' It 
can also mean the powder of ‘paccai karppüram'."' That the 
white mud alone is used by the Sri Vaisnavites is further 
evidenced by Tiruma]icaiyalvar obtaining this mud from the 
Lord of Tirumatai.** 


Congregational prayer is another form of worship. The 
greatest contribution. of Tamil Nad to the sphere of 
devotional music is the body of the hymns called Tēvāram of 
the Saivite lore and the Na/ayiram of the Vaisnavite litera- 
ture. From very ancient times the month of Mārkaļi 
(November-December) has been considered especially sacred 
and appropriate for adoring the Lord and the Saivites and 
the Vaispavites have their own devotional recitals for this 
month, the Tiruvempāvai and the Tiruppāvai; and even 
special temple endowments were made for the latter in Cola 
times *** Similarly in the times of Rājarāja |, Rajéndra I, 
and Rājādhirāju endowments were made for the singing 
of the Tiruvaymoli av Uttaran.ērūr, Srirangam. Enpayiram 
and Tribhuvani.* A fifteenth century record in the former 
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Pudukottai State makes a gift of a village to the recitor of the 
hymns of Nammāļvār.t"* This special adoration of the Lord 
through devotional singing in Mārkaļi has continued to the 
present day. Parties of devotees get up early in the Mārkaļi 
mornings, bathe despite the chill, and go round the local 
temple and the tank singing devotional songs. Tiruppavaí, as the 
author herself refers to as 'Caftkat-tamilmalai*** (a garland of 
verses to be sung in chorus) is intended only for group-sing- 
ing. This practice is popularly called bhajana. While a 
few gifted singers, who led these bhajana parties, stopped at 
particular places to sing elaborate songs, there were 
nāmāvaļis or simple strings of God's names and epithets 
which they uttered as they moved on and which the 
accompanying congregation took up in chorus. As each song 
or nāmāvaļi was finished. the leader pronounced what is 
called puņdarika, an expression of devotion to God like 
*'Sira-kantasmaragam' or ‘Govinda nama sankirttanam’ to 
which the whole party would respond with formulas like 
‘Jaya Jaya Rama’ and ‘Govinda, Govindā'. This bhajana 
was conducted in a more organized manner, within the 
precinct of bhajana-maths, everyday or on special week-days 
(in many places, Saturdays being preferred) or on holy days 
like the Ēkādaši. 


Sometimes a whole bhajāna-session was conduetcd for 
several days once or twice a year ina far more elaborate 
manner. This was usually done when the bhagavatas would 
celebrate festivals, utsavas, of the marriage of Sita-Rama or 
of Radhà-Krsna. During these days the bhagvatas go 
through their entire repertoire, Gopika-gltā, the kirtanas of 
Ramdas and similar devotional songs. Besides these, they 
sing, during these festivals. special services of songs called 
utsava-sampradaya kirtanas and songs invoking the Lord with 
simple addresses and epithets divyanadma-sankirianas to both 
of which the renowned saint-musician Tyagaraja (1767-1847 
A.D.) made an outstanding contribution and provided a rich 
musical medium for this method of worship. Some of these 
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are sung with a simple dance movement around a brass lamp- 
stand or tulaci pot, in imitation of the circular rdsa-dance 
Some utsava specialists among these execute more difficult 
dauces, carrying the lamp-stand or circumambul!ating it with 
their prostrate bodies. Large numbers of devout pcople of 
both sexes take part in these bhajanas. 


There are several references in Namma]vár's poem to 
such rapturous, congregational worship. The Alvar says: 
“What isthe use of those who do not sing the names of my 
Lord Kannan, leap up and dance about in ecstasy? *** Those 
who do not sing the Lord in strains full of music and leap 
and dance are sure to be born again and again in this 
mundane world.**! Those who do not somersault in their 
rapturous repetition of the Lord’s praises are bound to be 
plunged into Hell." What use is the birth of such people 
among the good as do not sing the real praises of Šridhara 
and dance in ecstasy headside down without restraint? * Those 
such as do not praise the Lord extolled in the Vedas and walk 
the streets forgetting themselves in chanting His praise, how- 
ever great their scholarship might be, do not deserve to be 
called men." Those who celebrate the Lord, and caper in 
their enthusiasm are as good as the all-knowing.*” Those who 
failto praise the Lord and to dance about in the rapture of 
devotion are not likely to do any service to the devotees. and 
are there only to feed and fatten themselves." Even the 
Eternals worship those who constantly blabber the names of 
the Lord both in solitude and in company and lrisk about in 
extremes of devotion and love of God so that tbe others call 
them mad and laugh at them". [n another place he says 
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that the world is full of the devotees of the Lord who con- 
stantly chant His names, sing His praises and dance about, 
and lose themselves in the rapture of devotion *'* 


The devotees of the Lord have to follow a course of 
action which is faultless and agreeable. They should observe 
the code of conduct prescribed for their varņa and their 
üsrama and for the sake of delight in the enjoyment of the 
auspicious qualities of the Lord; they should study Vedanta 
with good men, should teach the sweet and noble utterances 
of the Āļvārs always and also listen to the religious discourses. 
They should follow this line of conduct as long as they live. 
The following passages from the Nala@yiram indicate the line 
of conduct: "I read the books which describe the attributes 
and qualities of Bhagavan; I listened to other people reading 
them; I bowed to Him, I worshipped Him always and per- 
formed service to Him and thus saw to it that my time was 
not spent in vain". Men should get rid of their sorrow 
which is as deep as the sea on account of past karma surround- 
ing the soul, by meditating on those passages which reveal the 
Lord's qualities. If they should not do so, by what other 
thought can they get rid of their sorrow while in samsara?’’*™ 
“We should without intermission render service to the Lord 
in all places and in all circumstances and at all times". "If 
the Lord is so gracious as to enable meto spend my time 
always with the passages which describe His qualities in my 
mouth, with His form alluring the eye and other senses in my 
mind, and with flowers fit enough for His form in my hands- 
if I find this grace, what is there unpleasant for me while living 
here?" “This is the only object that I desire- that the Lord 
should take me into His service for His own satisfaction''**, 
“I do not long for birth accompanied with wealth that only 
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makes the flesh grow but pray to be born as a heron in the 
sacred Puskaraņi in the Vénkata Hills”: 


A devotee should not remain complacently ignorant of 
what should be known in that state, on the presumption that 
he has already known what should be known. Knowledge and 
love are both essential for the perfect enjoyment of the Lord. 
Therefore be should not beg of the Lord any thing but know- 
ledge and love for His holy Feet. Periyāļvār says: “The Lord of 
the yellow raiment (pitaka afaip pirānār) has incarnated as the 
guru to teach the Vedas"*** So the devotee should learn from 
such acaryas possessed of exclusive devotiun to the Lord and 
having a clear knowledge of the truth. He should obtain clear 
knowledge from them by following the injunction of the Gitā. 
“Learn that by humble reverence, by enquiry and by service. 
The men of wisdom who have seen the truth will instruct thee 
in knowledge". He should have his knowledge rendered 
clear and pure, as Kālidāsa says, even a man that is dull 
becomes intelligent by seeking the company of the wise as 
muddy water becomes clear and pure by being mixed with the 
lather from soap-nut.*** It has been said: “He whose know- 
ledge of the truth (concerning Bhagavan) extends up to the 
enjoyment of the Lord — all those who fall within the range of 
his eyes will be purified of all their sins." So a devotee 
should live in close contact with such men who are well esta- 
blished in this knowledge. "In a tank which is intended for 
alland for various purposes, one should take only as much 
of the water as is required for one's purposes’’.*** Soa devotee 
should determine what he should choose, from among their 
ways of life and conduct, what is in accordance with his 
varna, his āsrama, his gotra, his character and the like and 
conduct himself in keeping with that determination. He 
should walk warily lest he should fall into the pitfall of think- 
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ing of his own superiority and the inferiority of others, which 
might arise from his conceit while observing this code of 
conduct. 


Even if, as it occured to such great men of yore as 
Nammalvár and Nathamuni, the devotee is blessed with the 
special grace of the Saviour so as to enjoy the rise of such 
benefits as the vision of the Lord, he should feel sure that it 
is not due to any merit of his own as Periya]var says ''I do 
not know what is good and what is bad'?" and “Even if I 
know what is good and what is evil, I cannct obtain what is 
good and avoid what is evil". He should see to it that his 
being destitute of all upāyas (akiricanya) which is due to his 
svarūpa, his maintenance (sthithi) and his activities (pravritti) 
being entirely dependent on the Lord does not suffer any 
change or loss. He should remember his utter helplessness 
(kārpoņya) as described in the šfēka “l am the abode of all 
transgressions, I have no means of protecting myseli and I 
have nothing else to attain than Thee' ,** and in such verses 
of the Āļvārs as: I have not seen observing the code of the 
disciplined life, nor have I keen intelligence”, "What can I 
do? Who will protect me?'',?^ "May my misery be put an 
end to by Thee! If Thou doest not do so, there is no one else 
to protect me”,** “I have no other upáya and no other pro- 
tector”, *" I do not know of any one whom Í can hold as the 
Saviour of my soul'",?'* “We are such as ignorant women be- 
longing to the race of cowherds who eat in forests while graz- 
ing the cows there"?"!, “I have given up the rites pertaining to 
brahmins of worshipping the three fires after ablutions"',*? 
"I was not born in any of the four castes wherein one is fit to 
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follow dharma’, "I am ignorant and of low birth", “I 
have no one to seek for support”, "Even if Thou dost not 
remove from me the sufferings due to karma, I have no other 
refuge than Thee’, “I have not practised karma-yoga; 1 
have not understood the real nature of the disembodied self 
i.e. I have not performed j#ana-yoga; nor have 1 bhakti 
towards Thy holy Feet” t% The devotee should realise his 
own helplessness by remembering the statements as embodicd 
in the verses of the Alyars. 


Owing to the knowledge of his own unfitness from time 
immemorial and the loss of the Lord's service which resulted 
(rom it, which may cause excessive disgust, the devotee should 
not fall into despair which make one lament in the words of 
the Alvar saying, "The nature of the man in samsāra is such 
that he identifies himself with the perishing body and calls it 
‘I’; from it arises also evil conduct and from it arises again 
the body that is foul". Without falling into despair he 
should hearten himself with the latter part of the same verse: 
“O Lord of the immortals, Thou wast born into all castes and 
even from the wombs of animals in Thy eagerness to protect 
the jivas”: He should comfort himself with the words of the 
Saviour to Arjuna as "For the protection of the good and the 
destruction of the wicked and so also for the establishment of 
dharma 1 am born again and again in every yuga”. He should 
bathe and dive deep, as it were, in the words of Bhagavan 
which reveal the secret of the avatāras and take courage: 
"Whatever a man may have been in the past, if he lives a 
righteous life in his old age, it will do him good; his evil 
deeds in the past will do him no harm™* and “A man may 
have been wicked in his past life; he may have fed on anything 
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(however impure); he may have been ungrateful; he may have 
been a sceptic; in spite of all that, if he earnestly seeks the 
protection of the Lord, Who is the cause of the world, know 
that man is faultless owing to the Lord's greatness'**, "In 
one half of an instant, a jiva commits a sin which cannot be 
expiated even in the course of ten thousand kalpas of Brahma. 
But Thou pardonest him if only he gives up the thought of 
sinning again, even though he has transgressed. ''How 
wonderful this is !*** “The past is past, what can we do con- 
cerning it? The wise man should think of erecting the dam, 
even when the water is flowing".** "It is good to die after 
performing prapatti to the Lord at least in the dying 
moments" .+7 


In accordance with what has been said above, the 
devotee should not lament over the past. He should not run 
away at the thought of his past unfitness. He should make 
himself fit for the future by reflecting on the present fitness 
which has resulted from the infinite greatness of the Saviour 
which brooks no questioning, like those who construct a dam 
for the water that will come up in the future. He should not 
stray from the path of performing the commands and permis- 
sions of the Lord which are in keeping with his present state 
as a devotee. As described by Nummāļvār,** the senses 
which have become tired with expectations of enjoyiag the 
Lord should be rendered fit to enjoy Him by means of pure 
food and service and directed towards such spiritual experi- 
ences as are available and turned away from the desire for 
unwholesome objects, like cows that are turned away from 
stealthily eating the crops. 


Vedünta De$ika illustrates the condition of the 
devotee by means of a beautiful analogy.** When people 
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arc waiting for the boat in order to cross the stream to go to 
a place of their desire, some of them may avoid playing chess 
or other game with stakes, as it could not be stopped when- 
ever desired but may be engaged in playing the game without 
any stakes so that they might be in a position to give up the 
gime when the boat has come. Though they play merely for 
the enjoyment and not for money, they move the pawns on 
the board in strict accordance with the rules of the game. In 
the same way though the devotee does not expect any profit 
out of it. he performs gladly the rites commanded and per- 
mitted by the Lord, which are really services to Him, in 
accordance with the specific time and place at which they are 
ordained for performance. In performing them. he should 
resemble not those who drink milk for relief from excess of 
bile, but like those who have got well easily and quickly with 
the help of a medicine and who drink milk with pleasure, not 
as a cure for disease. 


It has been pointed out that a bhagavata has, by nature, 
the sole character of a sesa to Bhagavan and he takes delight 
in rendering service to Him. It is not at all likely that he 
will offend against the Lord. If asa result of a past karma 
which has begun to operate (prarabdha) and under adverse 
conditions of place, time and circumstance slight offences 
against the Lord take place through inattention in the waking 
state or in dreamless sleep and other such states those 
offences will disappear without causing any stain. Again as 
the devotee is in close association with prakgti like one who 
lives under the same roof with a serpent,!'* it is just possible 
that, owing to his deficiency in spiritual qualities, certain 
lapses might, as in the case of weak-hearted rsis, even occur 
with his knowledge. If such lapses do occur, the Lord of 
Mahālaksmi Who, by His very nature, is his well-wisher, 
stands ever ready to save him. These lapses in his actions 
will therefore be momentary like lightning; he will quickly 
reflect on these lapses from his state as a devotee, feel 
ashamed at them, repent of them, and perform proper atone- 
ment (prayacitta) that is suited to his competence. “If there 
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is offence the atonement thatis to be done is only the perfor- 
mance of prapatti again. If, after performing prapatti for 
the sake of moksa, a man should perform karma-yoga and 
the like with the thought that these are updyas (to moksa), it 
would also constitute an offence. In order that this offence 
might disappear, prapatti alone should be performed 
again," "Whether a man commits an offence knowing that 
it is an offence or docs it without knowing it to be one, the 
only atonement that has to be performed is to beg in these 
words: ‘Pardon the offence."** If the devotee does not 
obtain pardon by atonement, he will not go to the world of 
Yama, but receive punishment in this very life. For it has 
been said: "Seeing his attendants with the noose of death 
in their hands Yama whispers in their ears: "Do not approach 
those who have performed prapaiti at the Feet of Madhusü- 
dana. I have sway only over others and not over the devotees 
of Visnu"!'? and again "O Thou with lotus-like eyes, O 
Vasudeva, O Visnu, O Thou that bearest the earth, O Thou 
that art armed with the conch and the discus, be Thou my 
refuge - those who utter these words, - leave them ata dis- 
tance for they are not the sinnzrs"*''* and further "Those that 
perform prapatti to Visnu, the God Who is armed with a bow, 
never go to the world of Yama, for Hell is not their dwelling 
place".** As stated in these treatises the offenders do not 
go to the land of Yama, but are punished with the blindness 
of an eye, or the lameness of a leg, or some such thing and 
thus relieved of their burden of sin. [hey will be punished 
in this life itself here. The Supreme Lord, being possessed 
of forgiveness, kindness, compassion and over-flowing love, 
relents in His anger and protects the devotec after light 
punishment for his offence. Even in the case of deliberate 
offence the punishment is not severe. When the offences have 
been committed, atonement also will have to be made in 
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public. This is for the sake of setting an example to the rest 
of the world. If it were not done, it would be a transgression 
of the Lord's command. 


The atonement is prescribed only for a sin that has 
already been committed. Ifa man dreads the possibility of 
future sins committed deliberately, he should perform 
atonement in the form of a praparti for the sins of the past 
life which have begun to operate and which are the causes of 
these possible future sins. It has been said: “The sins 
committed in previous births affiict a man in the present 
life as diseases. They can bc got rid of by medicines, 
charitable gifts, japa, offerings to the fire (homa) and adora- 
tion of Bhagaván."*'* Tt is indeed stated here that. even by 
japa and homa, the sins cf the past which have begun to 
bear fruit in the present life can be destroyed. Such being 
the case, there is no reason to doubt that prapatti can destroy 
such sins. Therefore if a man performs prapatti in dread of 
the possibilities of future sins which might be caused by 
the sins of the past, these can be got rid of and no such 
future sin will be deliberately committed. 


It is, therefore, clear that the process ultimately con- 
sists in purifying the mind and the heart, a sort of catharsis. 
When one thinks of Him for a moment, He makes that heart 
as his abode. If the mind is oriented towards Him, He 
rushes into it. If the soul is hungering for God, God is also 
hungering for the soul. Nammalvar speaks of this experience: 
"When I stood tip-toc eager to swallow Him up, He. Who had 
put the idea into my head, came of His own accord and 
devoured me into Himself.” “The very hearing of the name 
of the Lord” says the Alvar, "brings tears to my eyes. I 
searched for Him, but He has been there with me always? +s 
This is a statement reminding us of the Prophet Mahomet's 
saying, "When man walks towards God, God runs towards 
him". It looks as though He has no grandeur elsewhere. 
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Again, the Á]var says: ‘The Lord, reclining on the ocean of 
milk, without minding the fact that I am so lowly that I do 
not deserve His grace, has entered into me on His own initi- 
ative and relishes me day and night".** Dependence on the 
Feet of the Lord will wipe out age long sins. Constant 
relishing of the nectar-like Lord has dispelled the delusions 
due to birth into the world.*' “My soul has made contact 
with the Scion of the Yadavas and has merged with Him in- 
separably".** “The Lord Who mixes butter with His hands 
and eats up every day has merged with my body". “By 
contemplation of Thee and by singing of Thy praises I could 
divest myself of my age-old sins”.*** “The Lord is like in- 
satiable nectar to me every moment, every day, every month, 
year and kalpa ".5* “Now that the Lord has entered my 
heart, the former inhabitant there, my karma has no longer 
room for itself there, and has to quit. Afraid of the fier- 
ceness of karma, I offered praise to the Lord through my 
verses": “To herd together the five senses which rule over 
the heart and to quell them and to drive them afield’’.‘** 
"Now the five senses which were once fiercely dominating me 
have left me hanging their hands in shame*.* “Redeemed by 
Thee, and having got rid of heinous sins, I entered Thy eternal 
service. There is no leaving this state hereafter.*^ “After 
repeatedly undergoing a number of births, I reached Thy feet, 
cleansed my mind and got immersed in the ocean of bliss”.*** 
Again the saint says: ‘‘Thou shouldst remove every trace of 
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fascinating samsāra which is of Thy making and enable me 
to contemplate and worship Thy divine weapons and 
auspicious form in thought, word and deed".*? “The Lord 
of myself as much as the Lord of the Eternals, ...... has in an 
instant removed my age-long sins”. “I strayed in the path 
of the pleasure of the body which Thou gavest me. When 
can I attain to Thee, after a period of remorseful realization 
during which I could get rid of karma?"** The same senti- 
ment is expressed in the next verse also. The Alvar 
continues further: *'Delicious as insatiable nectar to my life 
and body, Thou rulest over me, to the destruction of my 
karma" .* He prays: "Unite me unto Thy feet adorned 
with flowers", and he asks the Lord, “How can I 
adequately contemplate the great help of the Lord in wiping 
out my sins, cleansing me, merging with me, and, above all, 
making me celebrate Him in verses as the Lord of 
Vaikuntha ?*5* The whole decad is in the same strain. “I do 
not know"! says the Alvar, "how my soul which is lost in the 
affairs of the three worlds can find its way to effulgent Thce 
at Vaikuntha”. Again he says: "My Lord who destroys 
root and branch the two-fold karma and keeps the soul 
distinct from the body redeems His devotees^.*** “The Lord 
ever removes the two-fold karma and reigns over me".*" He 
prays to the Lord: “Even if Thou showest not Thy grace to 
me, make me an object which can stay near Thy feet".'* 
“Thou, the Lord of Tiruvinnakar, if Thou grantest me to 
worship Thee, I shall give up my desire for family life™* — 
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this offer to reject family life is repeated as a refrain in all the 
verses of the hymn. Tirumankaiyálvar says: “I developed 
tolerance and indifference to blame; I gave up the pleasures 
of the senses, exhausting them, and wealth and desire; I 
have abandoned love and hate alike. I have surrendered 
at Thy Feet".** “I forgot Thee: therefore in that forgetful- 
ness, I fell into the pit of birth, and suffered. Now I am fit 
for surrender at Thy Feet".*'* "Having realised that mate 
and children cannot stand by me at the hour of judgement, 
I gave up contact with them; wielding the weap.n of absolute 
surrender which is Thy gift, I get rid of the trouble brought 
by the five senses and reach Thy Feet^'*— "Having realised 
that the greatest of kings have gone the wav of all flesh, I 
gave up interest in mundane life and seek Thy Feet“ and 
“the fiery mouthed, fell sins stayed by me like my relations 
and were about to throw me into Hell. Therefore I seek Thy 
help^.? = “Those who lead blameless and sinless lives cons- 
tantly praying to Thee live happily"*** Again Pūtattāļvār 
says: “O heart! you have realised the evil nature of samsārā; 
you have experienced its ills; you have developed a repulsion 
towards samsara’’.*° According to Nammālvār, those who 
have grasped the hundred verses of Tiruviruttam will not get 
stuck in the bog of birth due to karma." He again refers to 
the purification of mind as one of the results flowing from 
the recitation of his hymns, The minds of those who recite 
his Tiruvaymoli hymns, according to the Alvar, will be 
rendered pure;‘ they will be blessed with clarity of mind 
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amidst the encircling gloom of the world.‘ Further, the 
Alvar eays: "My heart and I have agreed upon the need for 
dispelling the evil karma’. Even the Lord taking posses- 
sion of the A]var's heart, is due to His Grace only.*^ Once 
the Lord takes possession of his heart, the Alvar does not 
think that he thinks, he acts or he sees, or he moves in the 
world; God alone thinks, lives and moves thereafter. In 
this connection one is reminded of what St. Paul has said : 
“It is not I that live, but Christ dwelleth in me”. 


]t is thus seen that worship of the Deity has a parti- 
cular meaning in the Vaisnavite school. Acts of worship, 
whatever form they take, are reducible to the level of service 
(kaihkarya) to God. Service (atimai) as the Alvars conceive 
of, is to be rendered to Purusottama and as such does not have 
any disadvantage or inconvenience attached to the result as 
understood in the ordinary sense of the term. This position 
cannot be objected to on the ground that dependence on 
another is painful,’ for what another is for depending upon 
is to be explained through the real nature of the self. The 
selves acquire the physical frames of the tiger, deer, cow, 
man, bird and another species due to karma. Being distinct 
from the body, the sclf is of the nature of consciousness and 
its nature is to be subsidiary to the Lord. Those who have 
not realized this truth may have notions such as ‘I am a tiger’, 
‘Tama man’, ‘I ama master’, ‘I ama servant’ and so on. 
The relation of sesa and sesi justifies that any other relation 
between the self and God would declare pain as the only 
result of service. The Lord is of the nature of bliss 
Every other thinz becomes pleasurable or painful due to cir- 
cumstances '5 Dependence on such things would lead only to 
pain. Service that is rendered to an unworthy person will 
necessarily lead to pain. The Lord is the most descrving per- 
son and as such is to be served by all at all times. The Lord 
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Himself declared: "He, who serves me, following the path of 
undivided bhakti, transcends these qualities (of prakrti) and 
will attain self-realization”.*”* He, being the storehouse of 
unlimited bliss, would enable the devotee partake of His bliss 
and make him happy.*** The bridal aspect of love, which pro- 
vides the woman with more joy due to her passivity and will- 
ing subservience and thus enables her to find delight in pleas- 
ing her lover through service, adds to the charm of the aspect 
of Worship as kaisnkarya. Worship is thus delectable and is 
therefore cherished as life's purpose, beyond which there is 
nothing that a devotee could wish for. 


Kainkarya is to be undertaken by a devotee to the Lord 
in any of His forms. Since the para, vyuha, and antaryamin 
are not within the easy reach of the mortals, the Vaisnavite 
school has performed to enjoin service to the deity in the 
vibhava and arc forms. Of course, neither the Āgamas nor 
the Alvars have expressed any preference to the arca form of 
worship to the exclusion of other forms. The Āļvārs often 
draw a synthesis of these five forms and are ever reminding us 
that it is impossible to think of one form without reference to 
the other. The dcáryas have suitably presented a form of 
worship in arcā where the Ajvars find the vibhava forms of 
God'*" and recommended it for doing kaitkarya.*' It is this 
aspect of doing service that assumed prominence in the days 
after the Āļvār period. Hence itis that Manakkal Nampi 
took Āļavantār to Sri Rangam for service. Thereafter, Sri 
Rangam became the ideal place for doing service and after its 
model, other shrines also gained importance as places for the 
rendering of service by the devotees. 
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CHAPTER XXII 


THE CULT OF BHAGAVATAS 


The Gita speaks of four kinds of devotees of the Lord. 
The affilicted, those in distress, who pray to Him for deli- 
verence from misery are one class. Those who adore God for 
the object of knowing Him constitute the second class. Others 
who pray to Him for the attainment of objects of desire form 
the third category. The fourth are the wise mau (ja#anis) who 
are devoted to God for the sak2 of devotion only. The Lord 
says: “Of these, the wise devotee is ever in constant union 
with Me in thought and is attached to Me with single-minded 
devotion. For] am supremely dear to him and heis also dear 
to Me”,' The Mahabharata also speaks four classes of 
devotees? of whom three are desirous of rewards while the 
best are the single-minded worshippers. Others ask for 
favours, but the sage asks nothing and refuses nothing. He 
yields himself completely to the Divine accepting whatever is, 
given to him. His attitude is one of self-oblivious non-uti- 
litarian worship of God for His own sake. Itis the blessing 
of such great and lotty Mahatmas who are the walking gods 
of this earth that can elevate ordinary mortals like us and 
make it possible even for us to love, and be loved by God. 
And hence does Yamunacarya invoke their loving and gracious 
kataksa upon himself as the surest way of becoming one of 
the chosen devotees of the Lord: “O Lord; grant that I may 
be recipient of the gracious glances of those Mahatmas, who, 
in their intense longing to behold thy repturous Form once, 
reject the pleasures of the earth and the promises of the 
Paramapada, and separation from whom even for a moment 
is to Thee is most sufferable".* 
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Bhakti is meditation on Brahman touched with love. 
It is absolute devotion to Bhagavan as the life of our life and 
is love for love's sake. The true bhakta is a true jnani. He 
knows clearly well that God alone is the source and susten- 
ance of life. So he meditates on Him as his self and culti- 
vates exclusive devotion to Him. This state of bhakti is 
known as ekabhakti as his devotion is controlled by the single 
idea of attaining mukii, It comes to one unsolicited by the 
Grace of God and sacrifice. Upon gaining it, man realizes 
his perfection and divinity, and becomes throughly contended. 
He desires nothing more, He is then free from grief and 
hatred. He does not rcjoice over anything, nor does he exert 
himself in the furtherance of self-interest. The realization 
makes him intoxicated and fascinated as it were, because he 
is completely immersed in the bliss of Paramatman. Says 
Tontaratip-potiyalvar: "Iccuvai tavira yàii poy intira-lokam 
alum, accuvai perinum véntén™ - ‘I do not desire even the 
pleasures of svarga except the pleasure (of meditating of 
Lord)’. Kulacēkatāļvār goes a step further by saying, 
“Patiyayk kitantu un pavalavay kānpēnē” - ‘Remaining asa 
stepping stone in the sanctum sanctorum of the Lord I shall 
enjoy the beauty of Your coral lips*.* Nammalvar's devotion 
to Lord is supreme. "Let it be that I may attai moksa or 
reach the place of heaven or hell, but t will go on meditating 
the Lord unceasingly without ever forgetting Him” says the 
Āļvār* One is reminded in this connection of Cékkilar’s 
tribute to the greatness of these devotees. Their mind, 
according to him, is pure and white like the sacred ash bes- 
meared on the body. Even if the elements go astray, their 
minds will not swerve from the love of God. To them gold and 
potsherd are the same. They care not even for moksa, if only 
they could be assured of loving worship. They have no burden 
other than the service of the Lord, these merciful lovers and 
heroes wanting in nothing.” Saivism refers to these devotees 
as 'Paramanaiye patuvar' (the singer of the Lord). 
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A devotee, who leads the ideal life by rendering ser- 
vice to God, is required to avoid two pitfalls which generally 
take those who are not aware of them. One is the company 
of the wicked and the other is offending God. Those who are 
deceitful, do not do their duty, and are boreft of the know- 
ledge of ultimate Reality, are declared to be wicked. Ina 
way, they are different from the good whosc mind is set in 
Purusottama and so are free anger, envy, greed and evil 
thought? A good man who is devoted to Hari. will not 
desire for what belongs to another, and will not cultivate 
frieadship with those who are mean and who, though not 
intending to do harm, support the sinners in their acts. He 
will spend his time who are righteous and would not extol any 
one except Tirumāl (Visņu)'*. Kulacékara]var's third hymn 
enumerates the mental attitudes and activities of such people 
who deserve to be classed as bad. Such persons prefer to live 
with the enticing material world." They like most the 
company of woman.? They are interested in food 
and clothing only." To this Alvar, others are mad 
and to them he is mad. Tirumankaiyalvar refers to his 
resolve not to take note of the existence of those who do not 
think of the Lord at Tirukkatalmailai.' Those who do not 
become the servants of Sri Krsna, are not to be treated as 
man.'* The contact with such people, even if had for worldly 
purposes would change the devout persons into atheists. The 
other source of danser to the religious life is apacara. The 
word ‘apasara’ means swerving from the path prescribed by 
God in the form of Vedas and Smptis. Besides, in the real 
sense of religious life, to think of any other deity as equal to 
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or superior to Narayana constitutes the greatest guilt." One 
shallalso avoid offending the devotees of God. Some may 
sometimes be tempted to treat the Lord as powerless and so 
fit to be insulted. Nammalvar cites the attempt of Pūtana to 
kill Krsna which brought her own end." Activities of this 
kind are to be treated as insulting God who, however, would 
not get offended, but would delay in showing His grace after 
enforcing a light punishment on the offender. 


The best characteristic of a devotee is the philosophy 
of Vaisnavism. Vaisnavites are those who are in a way rela- 
ted to Visnu who is vibhu, all pervasive. Therefore it becomes 
logically true that no one can exist without any relation to 
Visnu. A true Vaisnavite will realize this truth, basic prin- 
ciple. He will show true love and render service to one 
whether one is a friend or foe. The mention of Pillai Lóka- 
carya’s statement is relevant to the context. He says: “One 
should exercise forbearance, show sympathy with a smile and 
appreciation to those who have done evil; and also one 
should take it for granted that they have extended their 
help". This idea must have been prevalent prior to the 
period of that great ācārya among the Vaisnavitcs and attained 
the status of a mahāvākya (significant statement) at his times. 
An incident in Paracara Pattar’s life may throw a clear light 
on the statement. One day Pattar was standing in the Ranga- 
natha’s sanctum sanctorum in a mood of self-examination. 
Without noticing his presence there, some heaped abuse after 
abuse on him. This saddened the hearts of bhaktas who were 
standing with Pattar. But to the surprise and wonder of all 
the devotees present there, Pattar presented his ring to one of 
those who abused him; he further blessed the one who abused 
him most with the honour of covering him by his gold-iaced 
cloth. To them Pattar said : "Don't think that I have made 
presents to them on account of the fear of their abuses”. 
This statement increased their surprise and wonder. He 
further added: "I should be thankful to them for the help 
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they have rendered to meby bringing to the notice of the 
Lord the mistakes which I was not conscious of and thereby 
helping in my self-examination”. This utterance moved not 
only his friends but his foes as well. Tiruvaļļuvar suggests 
the novel method of punishing those who have done wrong to 
one: “Inna ceytārai oruttal avar nana, nannayam ceytu 
vital"3*- ‘The (proper) punishment to those who have done evil 
(to you) is to put them to shame by showing them kindness in 
return and to forget both the evil and the good done on both 
sides’. This teaching of the Tamil saint could have been res- 
ponsible for shaping the life of the Vaisnavites. The arrogance 
born of one's learning, wealth and high birth should have no 
place in a true Vaisnavite. This has been metaphorically 
referred to by Amutanar as “Vanca mukkurumpam ku]??? - 
‘a vile trap-like triple pi. He is really a Vaignavite, who 
while listening to the harsh expressions uttered by a devotee, 
bows to him and addresses him patiently. Without the use 
of the word *'vaisnavite' Nammāļvār states that the trait of 
those who possess good qualities consists in rendering service 
to the Feet of the Lord, after controlling the mind and the five 
senses. With keen religious insight, Pūtattāļvār declares 
that kings who, before our presence, ride on horses, must be 
occupying their positions not by accident. They must have 
worshipped the feet of the Lord in their various previous 
births with flowers. This is the only explanation that could 
be given to show how some people are able to occupy pros- 
perous positions. Any position which an individual 
occupies is due to the will of God and the position of the 
kings can be no exception to this, The character of a true 
Vaisnavite is also enshrined in the famous song of the true 
Vaisnavite which was made popular by Mahatma Gandhi: 


*He is the true Vaisnava who knows and feels 
Another‘s woes as his own 


20. Kural. 314; cf. Manusmrti 6: 43; M.Bh. Šānti-300: 10, 12, 16, 18. 
21.  R.N. 7. 
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23. P.Tv. 51. 
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Ever ready to serve, he never boasts 

He bows to every one and despises no one, 
Keeping his thought, word, and deed pure, 
Blessed is the mother of such an one. He 
Reverences every woman as his mother. 
He keeps an equal mind and does not 
Stain his lips with falsehood; nor 

Does he touch another’s wealth. 

No bonds of attachment can hold him. 
Ever in tune with Rama nama his body 
Possesses in itself all places of pilgrimage 
Free from greed and deceit, passion 

And anger, this is the true Vaignava :" 


Nammāļvār speaks of Pattar,**  Atiyar, Atiyavar,’* 
Tontar** Pakavar,*  Kecavan-tamar,? Nāraņan-tamur,! 
Mātavan-tamar,”* Aliyan-tamar,? Vaikunthan-tamar,^ and 
Vaitnavar? in his Tiruvaymoli. ‘Kécavan-tamar’ literally 
means relatives of Kécavan or tbe Lord signifying His 
devotees; similarly the meanings of others (ramar-relatives). 
The word ‘vaitnavar’ signifies 2 band of pcople who have 
embraced Vaisnavism. But, Namclyar. one of the Vaisnavite 
ācāryas, gives the definition of Vaisnavite like this: “Any one 
can test himself as a true Vaisnavite or not. If, when seeing 
others’ adversity, his pity be excited, and he does cjaculate 
‘oh!’ he may know himself as a true Vaisnavite; but if his 
heart be steeled against others? tribulation and further viti- 
ated by emotions of vile pleasure surging up at his sight, he 


25.  T.V.M 1.5: 11; 6.4: 11. 

26. ibid. 5.2: 9; 5.6: 1; 7.4: 11; 10.5: 11; 10.9: 7, 8, 11. 
27. ibid. 3.5. 11: 3.7: 7, 9, 10. 

28. ibid. 3.7: 4; 3.7: 11; 5.2: 10; 6.9: 11; 10.8: 11. 
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31. ibid. 10.9: 1,2. 
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may know himself as not belonging to such a holy band. To 
be a Vaisnavite is to belong to God, and vice-versa. To 
belong to God is to be like God Himself, i.e., conform to the 
ideals which he has preached and practised, one of these 
ideals being to be ‘‘the Friends of all Creatures”.** [t appears 
that both these words relate to one and the same meaning. 
Again the words 'pārtar"; ‘atiyar’ (atiyavar), ‘tontar’ and 
‘pakavar’ signify only devotees of Visnu; they may be taken 
for granted emphasizing respectively: Bhakti-reverential love, 
Atimai-abosolute self-surrender, and Tontu-service. ‘“Pakavar” 
signifies a kind of devotees who carry *mukkol, or ‘tiri-danda’ 
with them. The Tol/kappiyam refers to them as ‘antagar’™ 
who are ascetics. The same work refers to ‘parppar’ 
(brahmins),** ‘arivar'™® (sages or wise men), and ‘t@patar’.“ 
It is certain that these words do not refer to the same class of 
people or each word does not refer to different types of 
people. Pārppār are different from arivar and antaņar. The 
latter refer to aScetics, who have controlled their senses and 
the mind, always thinking of God, and who can predict the 
past, present and future incidents. Tapatar are those who 
are tapasvins and who are ready to attain the state of arívar. 
Pārppār are brahmins who have only taken up the study of 
Vedas, but who have not attained the state of arivar or 
antaņar. There arc references in Kalfi-tokai*' to antanar. 
The riri-danda can be taken to signify Īsvara, cit acit and the 
relationship between which explain the principles of Visista- 
dvaitic Vaisnavism. References to ‘mukkol’ (tiri-danda) are 
found in the Pattup-pattu'* and thc Kalit-tokai.*? Naccinark- 
kiniyar, the well-known commentator, gives the meaning of 
the phrase, *mukkol kol antamar' occuring in the work as 'saf- 


36, tin Tamilakkam Vol. 1, 1.2: 1. 
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fron colour dressed groups of people' thereby meaning 
ascctics** The later work Taficaivāņan kovai speaks of 
*mukkor-pakavar'** It is these ascetics who are referred to 
as pakavar in the ancient Tamil literature. The later works 
such as Kovai literature refer to them as ‘mukkor-pakavar’ 
and ‘mikkor’. It is said that a knowledge of philosophy and 
love of God are the two basic necessities for any kind of reli- 
gious faith. It is also assumed that the former does intensify 
the latter. But it is well-known that these two are not found 
to exist in persons in equal measure. Some are more philoso- 
phical-minded and others more religious-minded. But the 
inclination of both is towards renunciation, Those whose 
inclination is more towards philosophy are known as ’pakavar’ 
and those householders whose inclination is towards bhukti as 
*atiyar'. Periyāļvār not only refers to these types of devotees, 
but also sages who recite the Vedas: "Pattarkalum pakavar- 
kalum palamolivay munivarkalum"** — the bhaktas, paka- 
vars and sages who mouth Vedas’. Nammāļvār refers to both 
these saints in his Tiruvēymoļi. Says the Āļvār: “The world 
is full of atipārs and pakavars who render service to God by 
strictly adhering to the principles of bhakti-marga and by 
uttering the Purusa-suktas, Narayanuváka etc.; so go to them, 
reventially worship them and attain salvation".** This advice 
of the Alvar, according to the commentators, relates to those 
who render service to the Lord as for example to Laksmana 
to Rama referred to here as atiyárs and to those who meditate 
the Lord and his manifold auspicious qualities as for instance 
Bharata to Rama Āļavantār interprets *roļutal (worship) as 
the worship of the devotees of God; but Ramanuja interprets 
itas the worship of God. Even though all the words denote 
the bhagavatas in general, some distinction can be seen 
through from the suggestive meanings of tontar, anpar and 
pattar. The word ‘anpar’ can be taken as emphasizing, 
'togtar' the bodily activity and ‘partar’ the speach aspect. 
Afiyars are the life of the Bhakti cult. It is from this point 
of view that Vaisņuvism becomes a religion of service. 


44. Taficaivanan kovai, 341. 
45. Periyal. Tm. 4.9: 6. 
46. T.V.M.5.2:9. cf. 4.4: 9. 
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In regard to the Supreme Ruler of all, the jīva who is 
the sesa is bound to promote His glory.- That glory will 
depend on the nature of the sesa, whether it be sentient or 
non-sentient. The jiva, with his body and the like, can confer 
only such glory as non-sentient things do. So this service is 
common to him and acit. The special glory that he can 
promote must be by means of his intelligence. “Bhagavan, 
Who has all beings as His body, rejoices when a jiva does what 
is good and does not rejoice when the action is evil when 
a man acts in accordance with the Sastras, he gives thereby 
delight to the Lord and thus does not let his generosity and 
other qualities run to waste, but promotes the glory of the 
Lord so that He extols him as “All these are indeed, 
generous."** Again they are the devotees whose devotion is 
single-minded and whose highest goal is only the Lord. They 
live in the Divine. God is dear to them and they are dear to 
God. These devotees belong to God to be used according to 
His wiil. These can give rise to a special kind of enjoyment 
to the Lord and thus promote His glory in the same way as 
the muktas and the nityas do so by direct perception of the 
Lord's will and by acting in such a way as to give Him 
enjoyment. ‘‘When shall I always be Thy servant, look upon 
Thee as my Master and in this way give Thee delight ?** says 
Alavantar. 


In Vaisnavism the cult of the bhagavata worship of 
the atiyars or devotees - is considered greater than the worship 
of the Lord Himself.- The sāstras disclose that the service 
rendered to His devotees is most delightful to Him. The 
following authoritative statements bear testimony to this: 
"Of all forms of homage, the homage paid to Visnu is the best, 
but superior even to this, is the excellent homage or adoration 
to Visnu's devotees"'5* "I have great affection to those who 
are devoted to my devotees. Therefore one should render 


47 M.Bh. Santi. 199: 25. 
48. Bh. G.7: 18. 

49. Stotraratnam, 46. 
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devout service to them". ''They are my devotees who do 
not show devotion to any other deity, who love those that arc 
devoted to me and that have sought me as their upaya’’.”* 
From these statements it becomes clear that, of all forms of 
service which a sega of the Lord may render, that rendered to 
the bh@gavatas is the most important and is the most pleasing 
to the Lord, in the same way as the fondling of the prince is 
most pleasing to the king. Again, according to pramāņas, 
isvara, who has the bhāgavata as His body is the object of 
worship. As the devotees are His very self," He would be 
pleased at the service rendered to bhagavata, as if it were 
service rendered (directly) to His own inner self and not as 
that done to His body. Nammalvar speaks of service rendered 
to the bh@gavatas as the supreme goal of life. In referring to 
the result flowing from the recitation of his hymns the Alvar 
says: "The Lord and His Spouse will possess them and they 
will get the benefit of rendering service to the devotees of 
Visnu,"^ and "they would live amidst wife and children a 
full life and yet to be dedicated to the service of the devotees 
of the Lord." In this connection, a beautiful anecdote is 
referred to by the commentators** 


Again, those who look upon themselves as $esas to His 
devotees are, mediately through these devotees, sesas to the 
Lord Himself. Tirup-panalvar says: ‘The Lord Who is 
spotless and Who has made me the servant of His servants'- 


51. M.Bh. Agvamedika, 116: 23. 
52. ibid. 104: 91. 

53. Bh. G. 7:18. 

54. TVM 5.6: 11. 

55. ibid. B. 10: 11. 


56. Once Rāmānuja returned to Tirukkottiyür along with a great band 
of bhāgavatas and entered into the mansion of Celva Nampi who 
was then not in station. Therc was no rice in the house then 
except some hundred bundles of paddy-secds reserved for sowing 
jn the season. Nampi's wife hulled that paddy and fed the devotees. 
On the following lay Nampi returned and when he enquired his 
wife about the absence of paddy-seeds, quickly came the reply 
“l have sown them in the Paramapada". (Vide: Jrtin Tamil: 
ākkam Vol. VII18. 10: 11 (Commentary). 


xxn] THE CULT OF BHAGAVATAs 563 


*atiyarkku ennai atpatutta vimalan."" So does Narada 
say: “I, Narada, have come here with an eager longing to see 
you. To men like me, O Brahmin, those who are bhaktas 
of the Lord are masters."** Jn this connection Periyalvar's 
statement is very significant, "Those who are the servants of 
bhāgavatas - (devotees of devotees) — who utter such names as 
Kēcava, Purutoitama etc., of Bhagavan are entitled even 
to sell us." This is also the purport of the middle word in 
Tirumantiram, namely, namo: na mama (not for me). A 
reflection. on tnis purport will clearly show that our being 
sesa to the Lord is both mediate (through the bhāgavatas and 
immediate (direct to Him). Accordingly the service that 
should be rendered by the esa is also (both) mediate and 
direct. Therefore it is the farthest limit of our service to 
perform, as much as it lies in our power, service to the 
bhágavata, since it is part of the duty of one who is sega to 
Bhagavan So this outer-most region of service to bhagavatas 
should bc kept properly cultivated so that it may not become 
fillow land full of weeds. 


The Agamas also support the service to the bhāgavatas. 
"It is not wrong for a wedded wife to honour her husband 
aad to honour his servants, whether in his presence, or 
absence'?? and *'Among the Lord's retinue are two classes: 
those that are dear to Him and worthy of His trust and 
those who are not. To the former class belong the Eternals, 
the released souls and the bhāgavatas. To the latter class 
belong Brahma and other gods who are subject to the sway 
of past karma. The seeker after salvation should not adore 
the lattcr;"" the devotee who is exclusively attached to 
the Lord and whos: dharma resembles that of a chaste wife 
v'ould therefore do well to act according to the will of his 
lord. Since the relationship of sesa to bhagavatas arises 
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from no other cause than the knowledge of our being 
sesa only to the Lord and to no other, this service to the 
bhagavatas is not improper, because it does not arise from 
other causeslike the desire for wealth or power. 


Maturakaviyalvar can be cited as the best instance of a 
devotee of Lord's devotee as he says, ‘‘Nannit ten kurukūr 
nampi enrakkal, anņikkum amutu trum en navukké” - ‘In cling- 
ing to Nammalvar, if I utter his name it is highly sweet; even 
nectar secretes in my tongue’ and "Tēvu murrariyén" - ‘I do 
not know any other God except my own guru, Nammāļvār.” 
Saivism refers to these type of saints as 'Pattarayp-panivar' 
(devotees of devotees). ‘Panital’ emphasizes here bending low in 
humility and service. Like Maturakaviya]var in Vaisnavism 
were saints in the Saivism also who worshipped the three 
great Tevdram saints with reverence and admiration. Kana- 
natar worshipped Campantar; Appiitiyatikal worshipped 
Appar; and Perumiļalaikkurumpar worshipped Nampi Arürar. 
Irrespective of the greatness of Saivite atiyars it was 
thought that one should offer one's service to the afiyars in 
general looking upon them as no other than the Lord Siva 
himself. In the biography of certain saints like Enatinatar, 
Meyp-poruļ Nayanar, Pukalccóla Nayanar aad Kalarirrarivar 
the reverence for the outward form is clearly brought out and 
they were prepared to offer their all and sacrifice their dearest 
and nearest as well as their own lives. This is termed as 
Cariya-mārga in Saivism. According to Va snavism, follow- 
ing the path of the Lord is Sara Dharma the good ; surrender 
to Him is Sarataha Dharma, the better; surrender to His 
devotees is Saratama Dharama, the best. Therefore it is 
said that God would forgive an offence to Himself, but an 
offence to His devotees — afyars - was unpardonable. Bhaga- 
vata-apacāra is more heinous than Bhagavat - apacara. 


Though it is said, in general, that one should serve the 
devotees of God, and the devotees of God are treated as 
deities, yet the best relation that could be said to crown the 
devotion for a devotee is that of an individual’s treating the 
devotee as his spiritual preceptor. Maturakiviyalvar stands 
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at the head of the best of disciples who propitiated the 
devotee. God is available for man to get from Him enjoy- 
meat of bliss, moksa and detachment. The Lord Himself 
comes to rescue the devotee from sins. He teaches the 
nature of Reality to him and gives him His nature and descends 
down for the sake of those who are devoted to Him. Yet 
Maturakaviyāļvār sought the feet of Nammālvār who rendered 
into Tamil the difficult imports of the Vedas**. 


The idea of reverential feeling towards the devotees is 
nothing new. Periyajvar talks of these devotees as a separate 
eommunity - "rontakkulam"*? (a clan of divine servants or 
devotees) thereby abolishing the feeling of all castes, and 
creating a spiritual community of all those who worship the 
Lord to whatever caste or creed they may belong. The love 
for God reaches its highest point only when it becomes the 
love of the bhágavatas or tontars, even to the neglect of God, 
The phrase 'tontaratip-poti' referred to by Kulacékaralvar is 
very significant; the dust on the feet of the devotees is purer 
than the waters of the sacred Ganga according to the convic- 
tion of the Alvar. "'Tontaratip-poti ata nam peril, kankai nir 
kutaintu atum vētkai en avate?"'* is the statement of the 
Alvar. In fact the whole hymn speaks out the Alvar’s regard 
and respect for the devotces of the Lord. There is no greater 
profit or pleasure for the eyes than to look at a gathering of 
the true devotees of Lord Ranganatha who dance in ecstasy 
out of feelings of love towards the ‘Dark Gem’ that resides at 
sti Rangam. In Saivism Cuntāramūrtti creates a democracy 
of devotees, a demacracy of all times and climes. In his well- 
known hyman of Tévaram, better known as Tiruttontattokai, he 
enumerates with joy the names of all these saints. It is a 
beautiful vision of all such afiyars of the past, the present 
and the future belonging to the whole of the universe, a vision 
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of a spiritual democracy of love and service In the hymns 
of Alvars there occur some requests to the biri!s to carry the 
message of love-sick maiden to the Lord. The Vaisnavite 
commentators have always interpreted these birds as the 
bhaktas, as spiritual guides carrying the message to the 
Lord." The four hymns of Tīruvāymoļi** on sending of 
messages through birds have to be interpreted in this manner. 
Many of the Alvars take a pride in calling themselves as 
Tontarkal,* Tontaratip-poti,’°, Afiyan," Tontan Catakēpātn ", 
Tontanén.” 


It was a common belief in the age of Āļvārs that for a 
full-blown devotee to be born, his previous seven generations 
should have been pure and should have been worshipping the 
Lord. Periyalvar refers to this as, "Entai tantai tantai tantai 
tam müttappan é]patikal totanki, vantu vaļivaļi ātceykin- 
róm"?* - ‘My father, his father, his father, his father, his 
grand father and like this we have been serving the Lord for 
the last seven generations.’ The same belief is referred to by 
Nammalvar also. "We are the devotecs of those people who 
have been worshipping the Lord Who is sleeping on the banyan 
leaf in the Milky Ocean as a small child after having taken 
the world trodden by His sacred Feet at the time of Tirivikra- 
māvatāra in His stomach in their seven generations," says 
the Alvar. The Álvar considers those devotees of devotees as 
his masters provided they become the devotees of the cagialas 
of cāņtāļas who are far beyond the lowest rungs of the four 
castes when these cāntāļas are the devotees of blue-coloured 
Lord with discus in His right hand.* Again, he says that the 
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people who are undergoing the most difficult punishment in 
the hell are worthy of His worship in His manifold births pro- 
vided they worship the Lord Who is the creator of the world 
Whose greatness cannot be comprehended even by the celestials 
and in Whose bosom Laksmi has taken Her abode.” In an- 
other place he refers to God as "Empiranai entai tantai 
tantaikkum tampirānai”* - ‘God not only as his helper, but 
also the Lord and master of his father and his father ......... 
(meaning all his forefathers).’ It may be noted the same 
belief being expressed in the Tirumankaiyalvar’s hymns also. 
*Oh the Lord of Tiruvintalur! Thou art hesitating to show 
Thy physical presence to me who belong to a family in which 
the past seven generations are continuously rendering devoted 
service to Thee,” says the Alvar. 


The compositions of the Āļvārs furnish much informa- 
tion on the greatness of the devotees. If people think simply 
that Rama and Krsna are only the Lord descended on earth, 
they would bethe Lord's men (bAdgavatás) and the gods 
would be pleased at this and they will ever have their palms 
folded to respect them.  Nammalvar waxes eloquent while 
speaking the greatness of the devotees The bhaktas sing the 
praise of the Lord and move about the earth with the result 
that the hells and the sins have been destroyed on earth and 
the lord of Death has no work to do nor has the kali age any- 
thing to do. This shows that the names of the Lord as also 
His praises, when uttered, purify not merely those who 
express or sing them but also those who listen to them. This 
does not stop there. The entire regions which are traversed 
by such devotees become purified, leaving no room for any 
evil force.?^ On account of this, the kali age become krta 
age." Diseases, hatred, hunger and other evil forces have 
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become destroyed. The bhagavatas are the bodies of the 
Lord and as such they could be worshipped.** This decad 5.2 
ef Tiruvaymoli asks people to worship the devotees of God. 
The worship of such great souls is held to be greater signi- 
ficance than that of God Himself. Affection for the 
devotees of God, rejoicing when God is worshipped by 
them, eagerness to listen to the narrations about Him, 
affection of the tone, eye and limbs while others worship the 
Lord, making one's own attempt to worship Him, straight 
forwardness (absence of hypocricy) in dealing with the Lord, 
constant thinking of Him and dependence upon Him not for 
the ends other than moksa are stated to be the eightfold 
devotion. Even the misbehaved (mléccha), who has these, 
is the best among the brahmins, is a meditator, is prosperous, 
is a reclusē and scholar. One shall give gifts to him 
and shall receive gifts from him. He is to be worshipped like 
God Himself' ,*7 


An ardent devotee shall aspire to long for the compa- 
nionship of the bhagavatas. The Alvar likes to have the 
company of the devotees of the Lord even in the state of 
release. He is anxiously yearning to get the opportunity 
of rendering service to them.” Those fortunate persons 
who reflect upon the greatness of the sacred places like 
Tirukkatalmallai are to be treated as lords, nay they are 
the deities.” They are to be worshipped’? and circumambu- 
lated”? The bhagavatas who bow at the Feet of the Lord 
at Tiruccérai deserve to sit upon other's heads, that is, they 
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are fit to be bowed by others.” Such persons dwell for ever 
in the heart of Tirumankaiya]var.? This Alvar states 
emphatically that he would not leave the company of those 
great men** who could he taken to be superior even to the 
eternal selves. His heart feels the delectable experience 
when it thinks of them.** His senses derive supreme satis- 
faction as they set on them. Neither the god of Death 
nor sins would dare approach those who worship these 
bhagavatas." The A]var speaks with fullof feeling that 
in worldly experience which is felt to be excruciating, he is 
singularly fortunate in that his mind isset on the devout 
persons who worship the Feet of Sri Saranatha at Tiruccérai.'™ 
Again it has been stated in the Sastras the choice of a proper 
residence for a devotee. A devotee shall choose to live ina 
place where the bhagavatas dwell. The people, who live 
in Tirukkottiyür must have practised austerities for living 
there where live the devotees of God.' That place shall be 
chosen where the devotees of God are honoured.'* 


According to Vaisnavism, offence against God's devotees 
(bhāgavnta apacāra) is the worst of all sins. God will neither 
brook nor excuse who offend His devotees. It is to punish 
the offender of the devotees that God took birth again and 
again in this world. This is also the secret (rahasya) of His 
avatāra (divine descent).'* One of the several kinds offence 
against God’s devotees distinction of caste shown between 
one bhagavaia and another is worst. This is even more 


94. ibid 7.4; 1. 

95. ibid. 7.4: 2. 

96. ibid 7.4:4. 

97. ibid. 7.4: 3. 

98 ibid. 7.4: 5. 

99. ibid. 7.4:6, 7. 

100. ibid. 7.4: 8 

101. ibid. 7.4: 9. 

102. cf. R.T.S.: Sthanavisesadhikara (Chap. 19). 
103. Periyàl. T.m. 4.4: 7. 

104. M.Bh. Santi. 349: 86 to 88. 
105. S.V.P. Chap; 2. Sit. 78. 
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heinous than examining the material of which God's image 
is made in the temple. This has been pronounced in the 
Sastras as equivalent to a man's examining the womb of his 
own mother.’ The punishment for offending the feelings 
of God's devotees are, asit is seen in th: ancient scripts, 
very severe and, strictly speaking, severer than offending 
God Himself. To cite a few examples, Tiricanku, a 
ksatriya, became an outcaste (camddla) in one night by 
offending sage Vasista; when Prahlada, a devotec of Narayana, 
was threatened by his father Hiranya, the Lord appeared 
as Narasimha and killed the offender of His devotee;'*? Garuda 
lost his wings by wounding the feelings of Candilyai (a female 
devotee) residing in Risaba Hills. — Garuda's crime was that 
he considered the residence of Candilyai not as a holy Hill 
but as an ordinary mountain.'? Soma Sarma, a brahmin 
possessed by a brahma ráksasa, got himself free from it by the 
blessings of Nampatuván, an outcaste devotee.” From 
these examples it is learnt that there is no question of superi- 
ority of birth in a devotee. 


Brahmin birth is intended to be useful for the study of 
the Vedas and thereby attaining God. But if that study con- 
duces to bhagavata apacāra, the study becomes useless and 
his birth has no value. God, according to Tontaratip-poti- 
yāļvār, has instructed those (brahmins) who follow the tradi- 
tional knowledge of the four Vedas to respect His devotees 
even though they belong to the lowest caste and give the 
highest truth to them and take the same from them” If 
they, though born of brahmin caste and learnt the Vedas 
and their angas. speak disrespectfully of His devotees and 
their castes, the very instant they would become outcastes.'!' 
The Āļvār goes to the extent of saying that those who accept 
the remnants of food from the devotees of the Lord, 


106. ibid. Chap. 2. Süt. 83. 
107. Peri. Tm. 2.3: 8; 3.1:4. 
108. M.Bh. Udyoga Ch. 112. 
109. Kaišika Vrītūnta. 

110. T.M. 42. cf. ibid, 39. 
111. ibid. 43. 
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devotees in the sense that they have simply praised Him 
as the One Whom the celestials cannot see and as 
the One Who has worn the fresh tuļaci garland, though the 
latter have commiited baser acts and have abetted others to 
commit these acts.'!” By these, it is seen that one’s high or 
low birth is not the primary cause for attaining salvation, but 
the true cause is his relationship with God. In attaining 
moksa, the brahmin is necessarily at a disadvantageous posi- 
tion if he is proud on account of his high birth. Secondly, by 
virtue of his birth, he is obliged to observe other means of 
salvation, namely, bhakti-yoga which isa steep path hedged 
in by the exacting conditions of karma-yoga and jsiana-yoga 
including the wearisome disciplines of astānga-yoga and the 
sātvic patience to endure the ills of prārabdha-karma till it 
is exhausted or expiated which are against the true nature of 
the soul. So long as a brahmin has got these two faults in 
him, it is ever difficult for him to attain salvation. Those in 
the other castes too have the same disability varying in 
greater or less degree '* The candala of the lowest rank has 
no such predicament; he is totally free from the superiority 
complex of birth which is a great impediment to «salvation. 
So every one must cultivate the virtues of humility and 
recognise the utter uselessness of seeking other means of 
salvation. 


On the other hand one must regard these low born 
devotees as equal to ācārya, and superior to samsaris (world- 
lings), to himself and even to God. These truths are shown 
in Itihásas, Puranas, and Alvars’ hymns. lt is generally believed 
that for the good done in this generation we reap the fruits in 
the next. So it may be argued that these bhagavatas of the 
low caste can bzcome sages only in the next. Tt is also argued 
that conversion will not be visible in the one and the same 
life. Butit is not so in the case of bhágavatas. The moment 
the caņdāta becomes a devotee, he becomes spiritually 
teborn and entitled to all respect. Nammalvar’s reference to 
candála as mentioned above can be an instance in point. 


112. ibid. 41. 
113. Iti. Sam. 30: 100. 
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There are other illustrations also. While Visvamitra, a 
ksairiya, can become a Brahma-rsi in the same generation, it 
is not strange or impossible that a devotee of God can become 
purified in the same generation. Sri Rama performed 
Brahma-médha (rites due toa Brahmin) to Jatayu, a mere 
bird, because the latter had by devotion attained that merit. 
Dharmaputra performed similar rite to Vidhura though the 
latter was a sudra. Several rsís waited at the gate of 
Dharmavyadha (the butcher devotee) to clear their doubts in 
the Vedas. Sri Krsna, passing through the dwellings of 
learned Bhisma, the high born Drona, and of King 
Duryodhana, delighted in dining in the house of the blessed 
Vidhura, as he offered the food with all humility and God’s 
own unlike the offerings of others which were tainted with 
ahankara. Again Sri Rama graciously accepted with love 
the half-bitten fruit from Sabhari, a hunter devotee. Periya 
Nampi, one of the spiritual masters of Rámanuja performed 
Brahma-médha according to the highest Brahmin rites, to 
Mara-Nér Nampi (equivalent to Parankusa himself’, a Harijan 
saint, a disciple of Āļavantār. Therefore in the philosophy 
of atipārs one attains one’s greatness only by one’s bhakti, 
not by one's birth. In the words of Piļļaipperumāļ Ayyengar''* 
only those who transcend the barriers of consciousness of 
birth, caste and other factors are entitled to be included in 
the fold of tontakkulam''* - universal brotherhood - the [vision 
of Periyalvar. Therefore one has to please the bhāgavatas 
in order to win the Grace of the Lord. This is a condition 
that is necessarily to be fulfilled.'* Such persons would be 
relieved of their sins.'* People meet with downfall by bend- 
ing before those who are not the devotees of Visnu, by 
insulting Kécava and scandalizing the devotees of the Lord. 
Those who are unfavourably disposed to the devotees of the 
Lord are farther away from the Lord." 
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Even Garuda. the Lord's servant, friend, vechicle, 
seat and emblem on the banner, who committed an offence 
agninst the righteous Sandiliyai had to undergo the evil 
consequences of it until he obtained pardon from her. It 
may be asked whether an Eternal like Garuda could commit 
offences at all. The answer is that, if the Eternals incarnate 
like Bhagavan, they have to act the part of those who are 
subject to the sway of karma and perform atonement for 
offences in order to promote the good of the world by setting 
a proper example. Of these sins which have to be atoned for, 
Sri Rāmānuja has pointed out that offences done to the 
bhāgavatas stand in the front rank like those done to the 
wives ofa king."'* Rāmānuja says that though the fruit of 
upāsana or bhakti is mukti still the time of its attainment 
is uncertain, becnuse of the presence or absence of obstacles. 
It may be asked whether there could be any such obstacle in 
the case of one whose updsana which gets him mukri is far 
stronger than all other karmas. The answer is, according to 
Bhāsyakāra, that even in his case there may be obstacles of 
the nature of offences done in the past to those who meditate 
on Brahman, 


It is true that particular actions and absention from such 
actions have been prescribed in the case of bhagavaras as due 
to conditions of caste and the like as stated in the Vedanta 
Sutra: “That there is permission and prohibition in respect of 
castes is due to taeir relationship with their bodies as in such 
things as fire."?^ In spite of these ordinances the following 
also should be considered. "Even a man of bad conduct 
should be considered a good man if he worships Me without 
expecting any other benefit. He should be treated with 
respect.”* “The candala who has devotion to Bhagavan - 
to think even by mere chance, of this candala to talk to him 
and to treat him with respect - these purify the man who does 
so, O Brahmin."7?* “Whether the devotee of Bhagavan be a 
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sudra, a huntsman, or a man who eatsa dog's flesh, the man 
who looks upon him as identical with other men of those 
respective castes will go to hell."'?* — *Therefore one should 
do what one canto please the dcvotees of Bhagavan. By 
this, Bhagavan becomes favourably disposed to bless one. 
There is no doubt about this."'** So also has it been said by 
Nammāļvār that those wao are the devoted servants of the 
Lord even if they are born of the lowest rung of the castes 
and candalas of camdálas are his masters in all his future 
births;"'** and that the moment he made up his mind to render 
service to the Lord's devotees, his past karma was destroyed 
and that he would never think of giving up his service '?* In 
the same way, it isour duty not to fail in reverence toward’s 
Lord's servants, Even if there is only this mental reverence, 
it would amount to sesa’s service to the Lord Who is perfect 
and self-sufficient. The thought that "this man is of the Lord" 
is itself capable of doine good. If there is any deviation from 
this path, one should tremble in fear as if one has entered into 
the jaws of Dzath. In such a case, one should at once beg 
pardon of these devoted servants of the Lord, as in the case 
of Sugriva and Laksmana who apologise to each other.""** 


Whether a man has offended bhagavatas in this life or 
whether some b/iagavatas hate him owing to his wicked deeds 
in past lives though he has committed no offence in this 
life, he should obtain the pardon of Bhagavan by obtaining 
the pardon of such blāgavatas by some means or other. If a 
man does not do so, he will pass beyond the reach of the 
Grace of the Lord and will lose also what is essential to his 
nature as a devotee to Visnu, namely, his beinga sesa to 
Bhagavan and, likewise, his qualities of self-restraint and 
patience. For it has been said: ‘Those who are bhāgavatas, 
they are Myself. There is no doubt about ihis; when they 
are adored, Tam adored; when th:y are pleased, I am also 
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pleased. He who hates them hates Me also '""?* Tontaratip- 
potiyāļvār who realised and enjoyed his relationship of being 
a sesa to the bhaágavatas, which he considered as his distinc- 
tive feature, has described how miserable it is to be outside 
the pale of Lord's Grace as follows: ‘‘My Lord has not said 
"This is a lad deserving of my affection.’ How wicked are my 
sins!**'** The Āļvārs in general are always conscious of not 
committing offences to the devotees of Bhagavan, as in the 
following passages: ‘We will never do what ought not to be 
done. We will never go to any ācārya and study heretical 
Sdstras’ - “ceyyatana ceyyom, tīkkuraļai cenru tm," 
and 'Vouchsafe Thy Grace so that | may not do wicked deeds’ - 
“ceyyén tivinai enru aru] ceyyum."'! If we consider the 
statement of Tirumaliciiyalvar viz., "O Lord of the world! 
Consider my offences as virtuous acts," it also means the 
prayer that offences should be pardoned. Therefore, if a 
devotee happens to commit an offence, he is bound to obtain 
pardon. “Whether offences are committed deliberately or 
out of ignorance, the only expialion that is required is to say 
‘Pardon me'."'?  Periyalvar says: “My servants. will not 
commit offences. Even if they ecommit them, | will consider 
them as if they were virtnous.""'!* Even this verse indicates 
that offences are not unlikely The sentence "If they commit 
offences, I will consider them as virtuous actions” means 
"If done out of ignorance, I will pardon them If offences 
are committed deliberately and if they do not obtain pardon, 
I will condone them after inflicting punishment, but will never 
forsake them " That, as a matter of fact, these offences are 
not Virtuous acts as is indicated therein when it is said: "It 
will be considered as if they were good deeds." It is 
distinctly stated: "If there is an offence, expiation should 
be done at once Tne sxpiation that is to be done is to per- 
form prapatti again.” 
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The celebration of festivals and observance of sacred 
days play an appreciable role in the cult of the bhagavatas. 
The sanctity of certain moments and periods of time by 
association with memorable events, holy persons, and notable 
psychic experiences is the basic idea underlying the obser- 
vance of sacred days and festivals. The one noteworthy 
feature of the Hindu attitude in this respect is the thoroghness 
with which the principle is worked out in the programme of 
devotions and pious exercises for every month and almost 
every day. All Hindu festivals are predominantly religious in 
character and significance. Though the origins of many of 
them are lost in the gloom of remote pust, they all alike bear 
witness to the wide-spread popuiar faith and interest in the 
exercise of piety and devotion ~in fasting, in vigils, in 
worship, in ablution, in offering to the manes, in gifts to 
holy persons, and in the practice of austerities and physical 
hardships as benefiting the spirit within. They also show as 
it were, how festivities lent joy and jest and variety to life's 
monotonous routine. 


The observances of fasts and feasts are spread over all 
the months of the year, and are intended to serve as occasions 
for intensive contemplation of God. They are meant to be 
holidays from worldly life, especially the fasts giving oppor- 
tunities to man to look within and search his heart. Many of 
these festivals are commemorations of great events recorded 
in the Purāņas. The advent of avataras like Narasimha, 
Rama and Krsna. and the momentous events like the 
vanquishment of the demon Naraka by Visnu are celebrated. 
One observes colourful scenes on such festive days in Indian 
cities and villages alike, because they are meant to be occa- 
sions for joys and thanks giving. Each one of these festivals 
commemorates the g'ory of God which puis down evil and 
enables good to prevail. Symbolicilly these feasts mean the 
overcoming of all that is base in us by the higher or real self. 


A different group of festivals are ihe purificatory fasts. 
The followers of Vaisnavite cult have their own special days in 
the year which they spend exclusively in prayer and worship. 
Many people on these occasions fast and keep vigil during the 
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night, read from the sacred texts and keep their minds engaged 
in thoughts on God. Birthdays (Tiru-naksatrams) of the 
Alvars and those of great spiritual teachars Jike Ramanuja, 
Vedanta Desika and Manavalamamunika] are also celcbra- 
ted in temples. During those occasions verses from the 
Nalayiram are recited. Hinduism has always given (he pride 
of place to the a@caryas. In the temples are honoured not only 
the idols of the Lord but also the images of the devotces. 
The true leaders of humanity are they who lift the veil of 
ignorance and let the lamp of God- knowledge shine. They 
are the real heroes who through spiritual valour and divine 
courage conquer the forces of evil and help their fellow-men 
to cross safely the ocean of somsara. It is but fitting, 
therefore, that the dates of their advent should be com- 
memorated every year. 


The one purpose that runs through all the festivals is 
to create a spiritual climate for the people, a climate in which 
they could find their spiritual health and cultivate their soul. 
It is on these days, if properly observed, that one really lives. 
'They are days of renewal of contact with God but for Whose 
presence no creature can live even for à moment. It is true 
that the ideal life is that which is spent without any break in 
the contemplation of God and in the service of all beings. 
To the truly wise all days are holy and sacred. But the 
people at large who have a long way to travel on the spiritual 
road need special days of prayer and religious rest. The 
festivals which are such days serve the same purpose in time 
ns the temples do in space. Just as the temples are places 
which remind us of God, the festivals are times which make 
us commune with Him. Not only through worship and daily 
service of the images of the deities, but through the grand 
celebrations of their annual festivals, when the deities were 
taken out in procession, these temples created religious 
fervour among huge' crowds of people drawn from far and 
ncar. The car-festival, specially, drew together the entire 
population of the locality. That such festivals in temples 
»erved as suitable occasions for religious discourses is also 
known from a reference in the Tamil work Perunkatai'™ 


1M. Perunkatai. 


578 RELIGION AND PHILOSOPHY OF NALAYIRAM [ CHAPTER 


The compositions of the Āļvārs refer to the occasions 
of festivals connected in temples. It is natural that the 
devotees of the Lord would throng in larger numbers on such 
occasions, Tirunaraiyir'®* is said to have the streets ever 
putting on festival appearance. Those who are well-versed in 
the four Vedas are stated to join together and celebrate the 
festival for the Lord at Tirukkottiyür and greet Him.'" 
Tirukkannapuram is also a place of the Lord where the 
devotees of God have gathered in larger numbers in connection 
with festivals.'?* There are frequent references!” to the 
celebration of the festival on the day having "Tíruvonam' as 
the constellation which has Visnu as the presiding deity. 


136. Peri. Tm 6.4: 8; 6.7: 1. 
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` THE ULTIMATE GOAL 


It was Shelley who wrote “Die if thou wouldst be with 
that thou dost seek.”' But the experiences and the teachings 
vf the Āļvārs are to the contrary. To the true lover of God 
Whose love is truly reciprocated, departure from this world 
und from this body is not essential for the realization of 
spiritual bliss. Encased in this material body and surrounded 
hy this material world with all its temptations and allure- 
ments, he still finds it possible to realise the fulfilment of his 
soul and to reach the goal of his spiritual endeavour. In 
spite of his physical shortcomings and his material surround- 
ings, he is able to centre his mind in God and convert this 
world of samsāra, in so far as he is concerned, into a world of 
eternal bliss. When that frame of his mind breaks into 
rhapsody, he sings in the following strain: “What is there 
wrong or low in my continuing in this life, if my beautiful 
lotus-eyed Lord so grant that my lips shal! always utter His 
ever-increasing greatness and glory, my mind ever be filled by 
Ilis rapturous and seductive Form, and my hands be uncea- 
singly engaged in offering the choicest flowers at His divine 
leet?"* Those who render service to Lord Krsna are verily 
in the Paramapada and so need not aspire to reach that 
place.* Offering greetings to Him shall be practised assiduous- 
ly not minding the worlds here and hereafter.* Tontaratip- 
potiyalvar is fascinated by the Sleeping Beauty at Sri Rangam. 
Therefore he emphatically rejects the offer of even Indra’s 
post in heaven.” Vedanta Desika, who could be said without 


1 The Complete Poetical works of Shelley. 
2 TVM 8.10: 4; cf. P. Tv. 48. 
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any exaggeration, to have lived a peaceful life dedicating 
himself for the service of the Lord, enjoyed the supreme and 
ineffable charm of Lord Varadaraja at Kanci and swore that 
he did not have any attraction for Vaikuņtha.* Devotees 
like these pious souls did not really choose to leave the world, 
but God chose them to be with Him in Vaikuntha and so 
they had to leave their mortal frame, 


It is true that the individual soul has not yet cast off 
its body which still ties it down to the material plane. But 
the centre of its existence has been shifted from itself to 
God. The Ptolemic theory has given place to the Copernican 
theory and it is now deeply realized and fully felt that our 
centre is outside us. When it was shown that the carth was 
not the centre about which the rest of the planets revolved, 
but was itself a microscopic speck revolving along one of 
several circumferences round another centre, then there came 
a revolution in the astronomical world. The shifting of the 
centre is so full of meaning and significance there. In a 
similar manner the individual soul is made to realize that the 
physical world, the animal world, the rest of maukind, the 
starry firmament above, and the warring elements below have 
not all bzen created for its pleasure and well-being, but that 
along with it viz., the individual soul, they are all revolving 
round one and the same centre, - God. And as concentric 
circles can never touch one another, clash or conflict cannot 
occur. Once this is understood in all its aspects and significa- 
nce, there is no more trouble. The individual existence is no 
more in conflict with the cosmic existence. The motion of 
the planets round their own axis together with their moons 
and satellites is quite consistent with their motion round the 
sun. The individual beings have gravitated in like manner 
towards the Supreme Being and in that very gravitation, they 
find their source, sustenance and satisfaction. 


This is the state that can be equated with the bliss of 
the Eternals. This is also the state referred to by Nammāļvār 


6.  Varadará japancasat, 49. 
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ns one of the results flowing from the recitation of his hymns. 
Though they are born on earth as samsāris they will be 
superior to all others.” They will be enjoying the divine 
experience without interval of day or night and they will be 
blessed by God.* They will be blessed with the praises of the 
world and will lead a full life.” In short, theirs will bea 
"Pukal vālkkai" -ʻa life of renown’. On attaining this 
carthly - unearthly state, the individual soul feels all the 
security and all the bliss that are usually understood to be the 
lot of the mukta, and thinks that this state itself is moksa and 
not merely a pale foretaste of it. It even feels in the first 
flush that this stage is higher and sweeter and more difficult of 
attainment than moksa itself. Many of the Alvars claim for 
this state greater excellence than for the state of moksa in ihe 
eternal region of Paramapada.'° 


Intense experience of God fills the mystic devotec with 
delectable enjoyment relieving him of the stress and storm of 
worldly life, This experience lasts only for short periods 
which may vary from individual to individual. Occasions 
when such an experience is not had make the mystics yearn 
passionately for a reunion with the Divine. While this is 
expresscd py some mystics, others become conscious of the 
worldly illsand plead to God for an escape from them. The 
actual impact of the sufferings of people, mystical and non- 
mystical, impress alike upon the mystics. The inevitable 
nature of the sufferings of the world is admitted by them. 
Ailments of mind and body, old age and requirements of daily 
life and the social adjustments with people of different 
ubilities and capacities which are invariably unpalatable to 
the mystics together with the arousing of the impressions in 
themselves that have been imbedded in the beginningless 
series of previous births show the mystics that the world 
and life here, however much they are kept beyond the 
comprehension by the mystic experiences, have to be got rid 


7. T.V.M. 5:9: 11. 
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of once and for all This shall be sought after, if sufferings, 
which had fallen to their lot, should be ended never to recur. 


God too teaches His men only this by withdrawing from time 
to time the intense experiences which are afforded by Him, in 
order that the real nature of mortality could 5e made known 
to them. Thus arises the need for final release or emancipa- 
tion. 


Moksa is the state of release of the soul from bondage 
due to karma. [tisa return from the becoming of samsara 
to the being of Brahman, It is thus a reversal of the empirical 
process due to the complex of avidya, kāma and karma and the 
infinite regress of causality. In other words, it is liberation 
from worldly and other-worldly limitations and entry into the 
infinite. 1t thus implies self-transcendence in the subjective 
aspect of mastery over karma and in the objective aspect of 
going beyond the limits of space-time. Thus in a true 
emancipation the eternal transcends the temporal, and it is 
only in the world of Brahman transcending the phenomenal 
world that the self is transformed or brahmanized and enjoys 
eternal life. Tbe mukia belongs to the realm of Brahman. 
Nammalvar in his vision of moksa views himself so far 
advanced in realization that he transcends the realm of the: 
senses, apprehends the key differences between a@fman and; 
prakrti, rises above the joys and sorrows, pusya and papa of; 
the world, and thereby experiences the release of the soul I 
The verse under reference contains a full and apt description 
of the experience of moksa in and through the soul. 


The state of final release is conceived differently by the 
different schools of thought and it is due to the concept of 
life that is idealised by the particular school. The schools 
like Sankhya, Nyaya, Buddha and Jaina which stress on the 
worldly ills, declare the state of release as nirvana (blowing 
out of everything that is distressing), apavarga (escaping from 
the material world), and kaivalya (existing in isolation). The 
Vaisesika school, though closely allied to the Nyaya in its 
attitude to the world, mentions the state of release as supremely 
prosperous (nihšreyasa), verily a state in which the self is frec 


1j. T.V.M. 8.8: 6; cf. ibid. 1.2: 5. 
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from the material bonds and so lies in its own state. To the 
Advaitin, the state of moksa is an ideal one when the attributc- 
less Brahman alone exists. The same is the case with the 
schools of Bhedabheda and Suddhādvaita. All the other 
schools of Vedanta and the theistic schools of religion believe 
in the omni-presence of God. God comes down to this world 
und enables His devotees to have communion with Him. The 
love which the devotees have for God must perforce be wished 
to be everlasting. The awareness that mortality could not 
permit this naturally makes them wish to have the same 
experience in a life hereafter when no material binding can 
cut if at any stage. God Who condescends to grant His 
devotees such an experience here by presenting Himself unto 
them must and will grant an experience of the same kind to 
the maximum degree of delectability when the selves are not 
bound by any limitations. Naturally, the state of release is 
held by all these schools to be marked by supreme bliss without 
the least trace of suffering. 


It is also said that mukti is the realization of the mean- 
ing of the relation between the self and the Universal Self 
enshrined in the Upanisadie text “Thou art That^.'? There is 
more valuc in abolishing the ahastkara of the jiva by self- 
effacement and surrender of the self to the true Self. Kain- 
karyarasa brings out the joy of selfless service. In attuning 
his naughted will to that of the sesi, the mukta feels that he 
is like a lute on which the supreme singer plays. Love is 
fulfilled in surrender and service; its cosmic value lies in 
attuning itself to the infinite. But it is the experience of the 
bliss of Brahman that expresses the supreme value of mukti in 
the Visistādvaitic sense of the ecstasy of the unitive conscious- 
ness.'* Then the mukta is immersed in the supreme and 
unsurpassable bliss of Brahmanubhava without losing his 
self-being. It is a state of s@yujya in which the unitive 
experience of bliss is present without the loss of self- 
existence.'* 


|: Ch. Up. 68: 7. 
|. Ve. Sut. 4.4: 21. 
14. R.T.S. Ch. 22. 
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Nammalvar conceives moksa as the God's abode and 
also a place of the freed souls who are the real immortals. 
The Āļvār refers to this place in his works as "vitu^,'* “tuyar illa 
vīģu", "vin natu," “van natu" ,? *vaikugtham",'*. “Vaikuntha 
van nàáiu",  "vaikustha-maánakar'?! and "poa-ulaku" ? The 
reference to “vaikuntha nāķan''** or the Lord of Vaikuntha 
signifies that God is the ruler of the city Vaikuntha. Vitu is 
deliverance, deliverance from the worldly life or samsara. 
The conception of vifu is not given by Tiruvalluvar in unequi- 
vocal terms; but the nearest approach can be seen in 
Tirukkural** The same concept is clearly expressed by 
Nammāļvār as ‘‘Arratu parrenil urratu vitu uyir’*** - the jiva 
(soul) once gives up its attachment to the worldly things 
attains moksa.’ The words * vinnatu’, ‘van natw suggest that 
the so-called place of moksa is situated far above the world 
in the endless space. The place it free from misery - ''tuyar 
illā vitu." The Alvar while stating the specific result flowing 
from a recitation of his hymns gives expression to moksa. 
Generally the ideal is always described in a positive way such 
as "those who recite this decad of ten verses will reach 
Vaikuntha,?* "those who sing these verses of the hymn will 
become the followers and lovers of the Lord," “those who 
recite this decad will be freed from the cycle of births** " 


15.  T.V.R. 95; T. V.C. 2; P. Tv. 48; T. V.M. 1.1: tO; 2.8: 1, 10; 29: 10; 
2.9: 11; 3 4: 11; 3.10: 11; 10.5 ; 5; 10.10: 11. 

16. ibid. 2.8; 2. 

17.  T.V.R. 9, 54; P. Tv. 48, 79. 

18.  T.V.R.23. 

19. ibid 66, 68; P. Tv. 53; T. V.M. 2.1. 11; 2.5: 11; 4.7. 11; 4.8: 11; 
5.3: 11; 5.4: 11; 5.10: 11; 9.10: 5; 10.7: 8; 10.9; 9. 

20. P,Tv.68. 
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22. ibid. 6.8: 11. 
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"the recitors of the hymn of ten verses will be freed from 
karma”, "the decad on His sacred Feet will lead us to His 
Feet’, *'this decad will purify and cleanse the heart’’,*' "the 
recitors of the hymn will render service to Laksmi-Nara- 
yana',? "those who learn this decad will attain His Feet” 
etc. Other Āļvārs too have the same conception regarding 
moksa. They too refer to moksa more or less in the same 
words and phrases. The words and phrases referred to by 
them are "perunilam** (Great Land), peru vicumpu^ (Great 
Space), "'umpar ulaku’’** (World of Devas), Vinsakam" 
(Celestial Abode), “Naranan ulakw'** ''Inpavīļu'** (an Abode 
of Bliss), ‘‘Amarar ulakam"* (World of Celestials), "Vanor 
katinakar"" (a City of Celestials with its ramparts) etc. 
Kulacēkarāļvār describes the moksa idea in a negative 
way as "those who have mastered this deced of Kulacékara 
will never go to Hell.” The description of moksa coincides 
more or less with the Witya-vibhūti as described in the Vaisna- 
vite Agamas and other Vaisnavite texts. 


According to Vaisnavism, Īšvara is the object of the 
knowledge which is the means, updya, and also the object of 
the knowledge which is attainment: He is the means as being 
the giver of the desired fruit and the bestower of Grace, and 
likewise, He is upzya because Himself the object that is-to be 


29. ibid. 4.6: 11; 7.1 : 10; 10.1: 11. 
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reached. He is the ever-attained means (Siddhopaya).* As 
auxiliary to this mcans there are two other mcans, namely, 
bhakti and prapatti. The former is mainly based upon the 
teaching of the Upanisads and its adoption is restricted to the 
higher castes; the latter is meant for all and its source is to 
be traced mainly to the Vaisnavite Agama. In the case of 
those who have adopted praparri as the sole and independent 
means, [svara takes the place of ther upayas. In the case of 
others (i e) those that adopt bhakri, I$vara whose favour has 
been won by prapatti (adopted as an auxiliary means to bhakti) 
intervenes and, standing in the place of rites and duties which 
are too hard for them in those situations which lie between 
the beginning of karma-yoga and the completion of the 
(prescribed) meditation, brings about the removal of sins and 
the manifestation of sattva which can result from their 
performance. He sees to it that the meditation or worship 
which can be adopted as an upāya is so complete as to bear 
fruit. 


The path to mukti or moksa is referred to ‘‘ celkati" * 
* mük-kati "^ by the Āļvārs. Celkati is the good path which 
a jiva has to choose and mak-kati is moksa. These two con- 
cepts in combination may be interpreted to mean the straight 
and shining path of arciradi gati as mentioned in the Chan- 
dogya Upanisad'*(3). Tirumankaiyá]var mentions this in his 
Clrut-tirumatal" and elaborates it in his Periyatiru-matal." 
The sou! travels through the solar rays, reaches the sun, 
enters through a minute hole in the sun and then attains the 
place called moksa where, it is said, it enjoys the Lord. The 
making of a single mukta is a cosmic event, as it were, and 
even the celestials hail the entry of the finite self into infinity 
and sing hallelujahs in their own celestial way. The glorious 


43.  T.V.M. 3.5: 10; P. Tv. 46. 
44. Peri. Tm. 1.1:5, 8 
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ascent of the soul to its original home has been vividly 
described by Nammāļvār.** 


The course of devotion involves a training in three 
stages known as karma-voga, jniána-yoga, and bhakti-yoga in 
the progressive realization of moksa. These threc stages 
constitute the to-be-attained means (sadhyopáya). The path 
of karma means the performance of certain kind of karma 
or rites and duties'* as the result of knowledge acquired from 
the sastras in regard to the true nature of self and the 
Universal Seif. One should perfrom one’s duties for the 
fulfilment of God's purpose; the person should do them 
subordinating his will completely and whole-heartedly to the 
divine will. The duties are done solely to please God. By 
thus working for the Lord, one not only renounces the fruits 
associated with them, but purifies one’s heart. This purifica- 
tion is looked upon as the necessary result of so dedicating all 
one’s deeds to God. This karma-yoga has several sub- 
divisions*" which include such items as the adoration of the 
gods, the performance of austerities (fapas), pilgrimage to 
sacred places, giving in charity, and sacrifices. Some of these 
rites and duties are referred to by the Āļvārs Nammāļvār 
says: “Enjoying the sight of Thy presencé with my eyes, and 
offering flowers: ulled from all direction MES Feet'to my 
hands’ content, and dancing and singing f Thy praišes ";" 
* which deity other than the Lord Wholcreated BraBima to 
create the Devas and the whole universe deserves offerings of 
flower and ritual worship? ";? " without separation from the 
Lord, offering Him holy water, and, after that, incense and 


48. T.V.M. 10.9. 

49. Therites and duties consist of (i) nitya karma or regular duties to 
be performed compulsorily (like the daily sandhyāvandanam ), 
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flowers";* “ Tiruvénkatan where the Devas led by their 
leader (Indra) attain salvation by worship with the choicest 
flowers, holy water, lamp and incense”;'* “Devotees and 
Pakavars who with Puruga-sūkta on their lips, in strict accor- 
dance with the ritual code, offer service at the Feet of the 
Lord with plenty of flowers, incense, lamps, sandal paste and 
holy water”;** "Are not the days near when I can circumambu- 
late and worship with folded palms the deity at Tiruvaran- 
viļai* "Am I not sure to realize my aspiration to walk round 
the temple with fragrant holy water and to worship with 
folded hands; "" * Let us emancipate ourselves by service to 
the Lord and by worship of Him with choice flowers, holy 
water, lamp and incensc ;" * How great is the merit of those 
who worship the Lord at Tiruvanantapuram with the offer of 
flowers in strict accord with the ritual code!" In this 
process the self-regarding sentiments like self-love and self- 
possession are subdued. Animal instincts and inclinations 
are transmuted into an organic craving for God, like baser 
metals are transmuted into gold in the furnace. The wholc 
process is one of self-realization by self-renunciation; the 
earth-bound self then becomes spiritualised. 


The path of knowledge is a stage of constant and 
uninterrupted contemplation, by one who has conquered his 
mind by karma-yoga, of his essential nature or the self as being 
distinct from matter (the body, the senses and the like) - his 
svarūpa which is the mode of iSvara in virtue of its relation 
to Him as His body. Jrüna-yoga is a path of contemplation, 
of self-illumination and of sclf-renunciation leading to ils 
positive sequel of self-realization. Contemplation is turning 
the out-going mind within with the help of yogic auxilaries 
like yama (self-restraint), niyama (observation of rites) and 
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pranayama (the control of the breath) and seeking the inner 
quiet. In this state all activity is swallowed up. The yogin 
can arrest the outgoing tendency by thinking on thought 
itself, on contemplation on the nature of the atman. Nam- 
málvar prays: "O Father! lend me the helping hand of 
jřāna so that I may reach Thy inaccessible Feet." When 
the purified self reflects on itself, all the thoughts are thought 
away; the contractions caused by karma and the confusions 
due to avidyā are then destroyed by the fire of jaana. The 
ātman at this stage returns to itself and shines by itself and 
enjoys the qu.et of kaivalya. Tt is no longer bound by prakrti 
and its three guņas, but attains calmness and serenity. This 
self-cognition itself is an orientation towards God-cognition. 
The yogia who has intuited the dtman sees the same self in 
all jivas owing to the similarity of their spiritual intelligence. 
The seer who has a soul-sight and sweet reasonableness 
intuits the same d/man in a dog as ina god. In a higher stage 
he has a glimpse of Paramatman, the Supreme Self as the 
pervading identity in all jivas. and sees Him in all beings and 
all beings in Him. Tirumalicaiyalvar says: "With a complete 
shutting of the gates of the senses. and with an opening of the 
gate of God-knowledge, by kindling the blaze of jiāna, by 
making the body and the heart pine away for God, by such 
fully mature devotion one can realise the Lord with the 
discus.”*' In the next higher stage this spiritual experience 
is further enriched. Pēyāļvār says: “The jānis are those 
who can penetrate with knowledge the Lord Who is the inner 
meaning of the four Vedas and Who is immanent in thcir 
hearts," The spiritual insight of amajnana is completely 
acquired in the fourth stage by the exhibition of universal 
sympathy in which the jsani realizes the kinship of all jivas 
and regards the joys and sorrows of others as his own. 
Nammāļvār says: “May we all (entire mankind) never more 
wallow in this woeful state of false knowledge, evil conduct 
and filthy body?"** If he escapes the snare of being (perma- 
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nently) attracted by the pleasure of enjoying this vision which 
is so great as to create a distaste for all sense-pleasures, then 
he begins the practice of bhakti-yoga which is the direct means 
for the attainment of the supreme goal of enjoying Bhagavan. 
While practising bhakti-yoga, the aspirant contemplates on 
Bhagavan as the Inner self of his own self which is His body. 
The vision that he has already acquired of his own pure self 
is then useful, for it is only through it that he reaches its Inner 
Self, just as the cloth within which a gem is tied up is first to 
be seen before the gem itself can be seen. In this way the 
vision of one's self serves as a qualification or a stepping 
stone for the practice of bhakti-yoga. The chanters of a hymn 
of Tiruvaymoli, according to Nammalvar, will be blessed with 
jnana“ 


Bhakti-yoga is ihe special form of meditation which is 
of the nature of unsurpassed love and which has, for its 
object, the essential nature and form and qualities of 
Bhagavan Who is not dependent on any one else, Who is not 
subject to the authority of any one else, and Who does not 
exist for the fulfilment of the purpose of any one else. It is 
a process in which the seeker after salvation sheds his egoism 
and ego-centric outlook, attunes himself to the will of God 
and yearns for eternal communion with Him. Bhakti is of 
the form of a continuous stream of knowledge which is of the 
nature of uninterrupted memory like the flow of oil stream- 
ing down continuously; it has clearness similar to that of 
visual perception; it grows from strength to strength by being 
practised every day untill the day of journey to Parmapada 
and terminates in the remembrance of the past moment. 
This yoga is the direct path to perfection as it leads ro the 
very heart of religious consciousness which consists in shifting 
the centre of reference from the ārman to the Paramatman. 
This stage effects a revolution in our life, which is of far 
greater importance than the Copernican revolution. Whilethe 
astronomer realizes the littleness of the earth and the great- 
ness of the sun that draws it to itself, the religious man or 
devotee knows the emptiness of the earth-bound self and the 
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saving might of God Who is the source and centre of all living 
beings. The knowledge of the finite self has its religious 
fulfilment in the integral experience of the Infinite which is 
its ground and goal. The self is merged in the Supreme Self 
like the sponge in the sea. Nammāļvār says: “To the Lord, the 
sandal paste for wearing is my heart; the garland is the 
garland of verses composed by me; the silken garment too 
consists of these; the bright ornaments are the folding of my 
arms in worship", To this saint Kannan (Krsna) is every- 
thing: He is the food that he eats, the water he drinks, and 
the betel he chews.'$ Again the Alvar says: "Even if it is 
not given to me to worship Thee with coo! flowers at the 
appropriate hours, [ give over my very life as ornament to 
Thy fair-head, well decorated with flowers": “I cry (for 
the Lord); | bow (before Him); I dance before Him; and 
I sing and rave’’.** Periyāļvār's sentiment of bhakti runs like 
this: “Laying out the shrine of the heart, and installing the 
deity of Matavan there, and offering the flower of devotion 
at the point of death will enable one to escape the horrors of 
the world of death".** The whole hymn stresses this senti- 
ment that thoughts of the Lord at the point of death will 
ensure salvation. The Alvar’s foster-daughter says: “To 
worship the Lord with fresh flowers in a state of purity, to 
utter His glory with one’s tongue and to cherish it in one’s 
heart would dispose of past and future demerits as dust in 
fire’. Kulacékaralvar’s god-love is so intense that he says 
“All are mad to me; I am a mad man to all......... I have 
grown mad after the Lord".? In the whole of the decad the 
A|vàr's madness after the Lord that is expressed. Again he 
says: "Just as wealth, even though spurned on by the 
devotee clings to him again and again (by God's Grace), so 
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Thee though Thou may reject me;"? and further in the same 
hymn, “Even if You spurn me I have no one else to look up 
to; like a child put aside by its mother, in anger,? like a true 
wife ill-treated by her husband,'* like a citizen looking up to 
the king though he be a despot," like the lotus flower which 
unfolds itself only to the burning rays of the sun,” and like 
the crops that always look up to the clouds that never come,” 
I look up to Thee and rely on Thee even though Thou does 
not want me”. This is a rare idea, a very difficult concept 
which has been very beautifully brought out by the Alvar in 
this hymn which has no equal elsewhere even among the verses 
of the Nā/āyiram  Tirumankaiyalvàr expresses his devotion: 
“I am not going to let Thee out, Who have entered the heart of 
myself, who has the firm determination to attain salvation by 
worshipping Thee with the offer of eight kinds of fragrant 
flowers".'* Bhaktisāra has expressed his devotion as that he 
has controlled the uncontrollable senses, rid himself of the 
interest in things of the world and concentrated all his atten- 
tion on Him;” as a humble devotee, he has rooted out wrath 
and malice, controlled the destinies of the senses, and his 
devotion has been multiplying. ^ Again the saint says that 
he spends his time in reciting His glory, writing about it, 
reading about it, listening to accounts of it, prostrating 
before Him, performing service to Him, and offering worship 
to Him;*' those who long for attaining to Paramapada soon, 
and so meditate constantly on the Lord are likely to regard 
their body itself as a disease;" those who contemplate the 
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Lord of the ocean of milk continuously will be rid of the sins 
of the past generations attached to the soul, and will reach 
Paramapada.? Among the first three Āļvārs Poykaiyalvar 
says: Those who unswervingly stick to the path of bhakti 
and worship Thee will find the Body of the Lord celebrated in 
the Upanisads incorporating Itself in them?';* "My heart 
seeks nothing but Thy Fect; my tongue speaks of nothing but 
Thy glory*.* Pūtattāļvār says: Making my heart the 
abode of the Lord, | offered Him the golden lotus of 
bhakti;'** "The faculties are ready; the heart is in it; the 
lotus flowers are in plenty; the time for His praise is so 
freely available;"* “My heart delights in meditating on Thy 
form; my tongue delights in celebrating Thy Feet; my body 
delights in dancing and singing the praises of Thy weapons;*'** 
“It chanced me to perform service to Thee; I contemplated 
Thy Lotus-Feet; I identified myself with them in devetion''* 
Pēyāļvār says: ‘‘Those who recite the Vedas well, acquire 
true knowledge, quell the five senses, practise self-control 
and then meditating on Him reach His presence;’*" “If one, 
controlling the senses and prayerfully concentrating one’s 
mind on the Lord, realises the pitfalls of samsara and turns 
away from it, one can rise above the cycle of births."*' This 
bhakti-yoga is also a means in accordance with the specific 
desire of the aspirant for acquiring lordship (in this world or 
in svarga) and other fruits (like kaivalya). Among the four 
kinds of devotees referred to in the Gita” and Mahābhārata” 
the one who worships Bhagavan with exclusive devotion the 
best and he attains moksa. 
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Bhakti-yoga which has thus been prescribed as the 
means of obtaining moksa has been called para-bhakti, Love 
of the Lord which results from intimacy with sattvikas (and 
the scriptures) and which produces para-bhakil is also called 
bhakti, because it generates an eager desire to know I$vsra 
with perfect clearness. The statements of Nammalvar as 
“the lotus-eyed Lord takes his abode in my eyes," "He 
will not go out of my eyes’’** and others'* describe the stage 
of para-bhakti. When this para-bhakti develops inits turn 
into a thirst or eager desire and determination to see the 
Lord it is called para-jsána. “O Lord, Thou art the abode 
of attributes like jrāna, be blessed to show Thy whole 
self P", “Wouchsafe Thy Grace so that 1 may see Thee?'** 
and “May I see Thee some day !"* - these statements of 
Arjuna and the Alvar describe this stage of bhakti. By this 
keen desire alone the devotee wins the Grace of the Lord Who 
rewards him with a perfect visual perception of Himself for 
the time being. This visual perception is para-jttāna. From 
this perfect vision of the svarēpa of the Lord is born an 
excessive and unsurpassed love for Him and unquenchable 
spiritual thirst similar to that felt by a man suffering from 
great thirst at the sight of atank. This (excessive and unsur- 
passed love for the Lord) is called parama-bhakti which 
produces an eager desire and determination to enjoy the Lord 
without any limitations,' as the devotee feels that it is 
impossible to live any longer without this experience of 
eternal bliss as described by Nammalvar'? where he cries out 
that he will not hereafter allow the Lord to leave Him (ini nan 
pokal ottén) and that he must become one with the Lord and 
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declares all this with an oath'** that cannot be ignored by the 
Lord. It causes likewise an excessive eagerness in the Lord 
to give him moksa immediately and makes him attain it after 
quenching his great thirst for union; they are finally united 
in the realm of mukti. The soul isa glow with divine fire, 
but is not identical with it. As the life of our life, God feeds 
the soul and divinises it. Likewise the soul feeds on God; 
and in the unitive stage ' /' becomes He and He becomes */”. 
In the blissof unitive consciousness, the soul-hunger of God 
and the God-hunger of the soul are both finally satisfied. 
The temporal pleasures of earth, the seductive joy of svarga 
and'the joy of kaivalya are nothing when compared to the 
integral experience of Brahman. The ecstasy is only a 
momentary rapture, but the instant is construed as eternity. 
The soul is not passive, but energises enthusiastically and 
shares its joy with others. 


A simple way of reaching the ultimate goal is also envi- 
saged. This way is unqualified and absolute self-surrender, 
known as Prapatti. It is also called Saranagati. It is the 
highest stage of God love.  Prapatti.stands in the place of 
para-bhakti to the man who adopts it as the direct and inde- 
pendent means. This way preserves the essentials of bhakti, 
dispenses with its predisposing causes or conditions, and 
omits the non-essentials like the necd for ceaseless practice. 
It is thus a direct and independent means for salvation to 
those who do not belong to the three higher castes, and 
(likewise) also for those three higher castes who are wanting 
in jtāna or ability or both and to those who cannot endure 
any delay in the attainment of moksa and are extremely 
impatient. Since it will be the means of securing all desired 
objects, it has been prescribed in the place of para-bhakti for 
those who know their limitations. The only requisite for this 
means is the change of heart or contrition on the part of the 
mumuk su and his absolute confidence in the saving Grace of the 
Raksaka. The supreme merit of this means lies in the univer- 
sality of its appeal to all castes and classes, including even 
the jžvas in the sub-human bodies, the guarantee of salvation 
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to all jivas who cannot follow the arduous and precipitous 
path of bhakti, its intrinsic and independent value as means 
and the naturalness and ease in securing immediate effect 


The spiritual experience of the Tamil seers (Alvars) is 
epitomized in the Saraņāgati of Namma]var who is extolled 
as the super-prapanna of Sri Vaisņavism. The Alvar says: 
"Tariyén ini un caranam tantu en canmam kaļaiyāyē.”'*- 
'Henceforward itis impossible for me to possess myself in 
misery without the darsan of Thy Feet'. He extends the 
hospitality of his divine experience to the whole world of 
jivas, with a view to establishing a spritual community of 
bhaktas. Says the saint: “What else is protection save to 
serve Krsna born in Mattra?".'^ In another place the 
Alvar advising the people, says: "(God is) the Protector of 
those that surrender at His Feet’’;*°5 “Lover of those that 
seek refuge at His Feet; and "is nearer to those who bow 
to His Feet.?'!*' The saint records his experience of performing 
the act of self-surrender at the Feet of the deity at Tirumokür; 
“There is no salvation other than surrender to Kalamékam, 
the presiding deity at Tirumēkūr”'* and the lotus-like Feet 
of the deity,is the only salvation." The peak of his action 
is seen performed in the presence of Lord of the Tirupati 
Hills. The Alvar confesses to the Lord: ‘‘We have been for 
generations enslaved to Thee. May I be blessed with the 
attainment of Thy Feei;''* My love and devotion to Thee are 
immeasurable. My I be blessed with the gift of attaining Thy 
Feet; For meto reach Thy holy Feet I plead for sympa- 
thetic compassion in respect of me."* May 1 be guided, 
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sinner as I am, to attain Thy Feet filled with flowers.‘ As 
long as Thou bearest the strong bow, I cannot lose hope. 
All that I need is to know when I can attain Thy Feet.''* 
When is it that I can really attain Thy Feet not as in a dream, 
but in reality." I have not performed penances to attain 
Thy Feet, but not for a moment can [ possess myself because 
lam overborne by eagerness.''* Like Krsna Who has made His 
appearances to all those that deserved His darsan, even for 
me Thy presence should be ensured." I cannot refrain even 
for a moment separation from Thy Feet, having trodden the 
footprints of my past generations enslaved to Thee." 
Laksmi that has, abandoning Her abode of flowers, sought 
Her abode on Thy handsome bosom to abide in perpetuity, 
I, that have no stake in life, had entered the shelter of Thy 
Feet most appropriately to abide there forever"? Almost all 
the Āļvārs speak of their self-surrender to the Lord. They 
are satisfied with their relationship to the lordship of God 
instead on the relationship of thc mother or the father. All 
of them have practised this tapas or self-surrender to the Lord. 
Poykaiyāļvār says: “The only means to dispel karma, 
disease and sin is self-surrender to the Lord." — Periya]var 
says that God has planted His tender Feet on his head as one 
Pantiya king planted his Fish-emplem on the Mahaméru 
mountain.?' Tirumalicaiyalvar requests the Lord to tell him 
‘Don’t fear’ as he had surrendered to Him.” 


The Hindu religious tadition has recognised the place 
of intellect in spiritual development. It never encourages 
blind faith. Taking its clue from the words of Yajnavalkya 
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in his discourse to his wife Maitreyi in the Upanisad,'** the 
Vedanta system recognises three stages in the path of self- 
realisation, viz., éravana, manana and nididhyasana. There 
is the teaching of the Master, the revelation of the 
Truth. The disciple listens to it and Jearns the Truth. 
This is šravaņa, which is the study of the scriptures under a 
qualified Master. Religion, it is said, is not taught, but 
caught. Mere intellectual study of the Scriptures is not of 
much avail. The purport of them may be mixed. And so 
the meaning of the Upanisads should be learnt from a realised 
soul. Manana is reflection. After studying the teaching of 
the Upanisads, one should reflect upon it and try to under- 
stand why it alone is true and not any other teaching. There 
may arise innumerable doubts which should be dispelled by 
the process of cogitation. Manana does not reveal any new 
truth. It only serves to remove the doubts regarding the 
final truth that has already been received through sravana. 
Intellectual conviction alone will not do for self-realisation. 
Old habits of thought may reassert themselves and stand 
obstacles in the way. To get over them, nididyāsana or deep 
contemplation is needed and this Icads to the clarity of the 
vision of the Truth. Bhaktisara indicates these three srages.'** 
Through this graducted process what was at first was a 
mere theoretical knowledge of the Self becomes the direct 
perception or intuitive experience of the Absolute. It is the 
stage of inseparable communion or unity with God. The [tu 
interprets the terms ‘‘terital,” "''ninaital" and "eņņal” as 
referring respectively to šravaņa, manana and nididhyasana.'** 
Perimélalakar translates them as kēļvi, vimarisam (vimarsa) 
and pāvanai (bhavana) .'** Nammāļvār uses the terms "arivu”,'%1 
*ninaivu,"* and "uņarvu” '% “Arivw’’ is learning through 
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“sravana’’, "'ninaivu is manara, and "unarvu" is nididhya- 
sana. The phrase "afi-certal"'** used by the saint may be 
taken to mean self-surrender, the final communion -the 
“prapatti’’ or "atma nivétana” referring to what Srl Krsna 
gives us as His final messege.! The phrases “rāl-cērtal,”™ 
“ tiruvati ataital’', and “ patam certal™'** may also be taken 
as referring to this nistha Out of the clearness of vision and 
of the firmness of conviction comes the unloosening embrace 
of real communion. Does not this saint say in another 
context, “unnai nan pitittén ko] cikkenavé " ?'? 


The Alvar speaks of yoga also, besides carya and kriya. 
The above description is in a way yoga. But the yoga system 
refers to the eight stages of contemplation.'* Those stages 
are specially designed to draw the mind from the outgoing 
tendency and dispersal, to subdue its vāsanas and to centre 
it in samadhi. As bondage is a descent to the world of 
samsüra, mukti is the process of retracing the steps and 
returning to the spiritual home in God. The whole scheme 
of upasana is governed by this central concept. The upasana 
promotes spiritual intimacy and the unitive consciousness. 
The Lord accepts the flower of devotion more than the flower 
offerings of outer devotion and it is the eight-petalled flower 
of ahimsa, kindness, patience, truth, self-control, tapas, 
inwardness and jana. The result is that the Lord, with all 
the three worlds in His stomach, had filled ‘my mind '.'?' 


The final state is what is called communion or identity. 
That is jaana, It is not mere emotion divorced from intellect. 
It is emotion born out of jšāna. It is spoken of variously by 
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Nammāļvār as "katal","* '' katanmai ”,'" ** vētkai ’’,'*° 
*"anpu",!! and '* aya" .'?. It is a melting of the heart. ‘They 
(the devotees) will’, says Nammālvār, ‘like the sands amidst 
a fountain, melt as a liquid product’ - “ ürrinkan nunmanal- 
pol urukā-nirpār nirāyē''.'*: We know that love is a union 
and inseparability and both these aspects are emphasized in 
the poems of Alvars. Srl Vaisnavism defines Brahman the 
Absolute as Bhuvanasundara or God the Beautiful and regards 
the mystic experience of communion with Him as the con- 
summation of the philosophy of love. This Divine Love is 
Universal Love and the seers and saints are characterized by 
their love and sympathy. It is a happy blend of jrana and 
bhakti. lt is ‘‘ matinalam’"** as our Alvar calls it and 
* jndnam-kaninta nalam ""'* as Amutanar terms it. 


The paths of devotion and self-surrender have more 
relevance to the position of God in Vaisnavism than those of 
karma and jttāna as such. To fall in line with the Upanisadic 
concept that knowing Him is the means of obtaining final 
release," * the great exponent Rāmānuja evolved a very 
convincing exposition of bhakti, jtāna and prapatti, accord- 
ing to which all these represent certain stages of jrāna 
itself. All the same, stress is laid more on the bhakti and 
prapaiti aspects of jgana. Itisin the light of this stress that the 
three esoteric doctrines have come to be formulated as the basis 
of the Vaisnavite religion. These three secrets (rahasya-traya) 
contain the essentials of Vedanta in terms of fattva, hita and 
purusārīha. The Lord Himself has expounded the technique 
and value of self-surrender. The three secrets are known as 
mula-mantra, dvaya and carama-sloka of which the first states 
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in a nutshell, the second makes the meaning more explicit 
and the third elaborates it still further. These three mysteries 
(mantram) which are an epitome of the truths that ought to be 
known and of the means of attaining salvation, which are the 
distinctive, unique and exclusive doctrines of this system of 
religion and philosophy are invaluable and therefore to be 
preferred like ambrosia in the ocean. 


The mūla-mantra is otherwise known as firumantra; it 
is the eight-lettered formula whose meaning is * Om! saluta- 
tion to Narayana!' It has been stated to contain everything 
within itself, and, if it is known the meaning of everything 
becomes known. This mantra helps us to understand such 
things as our essential nature (svar&pa) which finds true 
happiness only in being the sesa of the supreme Being. By 
that (revelation), it creates a longing for the supreme Goal 
of attainment preceded by the removal of all obstacles thereto 
and also a feeling of urgency (in regard to that attainment) 
whereby the competency for the adoption of the means 
becomes perfected. “This eternal mula-manira is therefore 
the highest of all mantras; of all secrets this is the supreme 
secret; of all things that purify, this is the most purifi- 
catory’’.'47 It is the essence of all the Vedas; it is capable of 
removing all evil influences; it is the means of obtaining all 
the objects desired by men; it helps in the adoption of all 
upayas; it can be uttered by all castes either in its Vedic form 
(with aum) or in its rāntric form (without the aum), in 
accordance with their respective competence. The Āļvārs 
sing its praise with delight; ‘‘ with the help of the garland of 
verses (which constitute the Prabandha) I could acquire a 
full realisation of the great tirumantra, namely, Namo 
Naráyapa"; with the highest and the learned in the 
Scriptures listen to and learn by heart (sravaga and manana) 
are the names of the Lord (which constitutes the mantras)";'** 
"the tongue is ready in the mouth; it does not require to be 
chanted without taking breath, the comparatively short, 
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eight-lettered mantra which is the casiest means of salva- 
tion ^; ^ "''those who constantly chant the name of Narayana 
with a full understanding are blessed ;*' *'I cannot deem 
those who omit to chant the name of the Lord to be men at 
al O mind! deem it thy duty to utter His name’’;' “the 
name of the red-eyed Lord is pleasant to the ear; it is the 
refuge of all the inhabitants of the earth; He is the theme of 
all verses..,......and the essence of the Vedas too?" "those 
who have been initiated by the Zcarya into the mantra with 
eight letters and utter it with proper nisfha are capable of 
ruling over Paramapada ”;'™ “you were devotees that sang 
the name of the Lord saying ‘Namo Narayanaya’ so that 
country and town might understand ";^ “by uttering the 
holy name ‘Namo Narayanaya’ in the proper way (i.e.) 
without seeking any material gain ";!** if one utters on one’s 
lips the great tirumantra with folded palms on one’s head at 
the time of death, one is not likely to be sent afterwards back 
to this world at all, but only to Paramapada **'** and again 
“the utterance of the pragava mantra in the proper fashion 
and worship of the sea-hued Lord are sure to place one among 
the Eternals".?* In one of Tirumatkaiyāļvār's hymns the 
phrase “ Nārāyaņa ennum namam” (the name of Narayana) 
occurs as a refrain in the last line of all the verses, the whole 
of which is a’celebration of the efficacy of the mantra.’ The 
babbling of the name of the Lord Vamana-Tirivikrama will 
wipe out the sorrow of birth’’*° Nammāļvār says: “ Ye who 
aspire to reach the twin Feet of Kannan, meditate on no name 
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else than Nar&yana's ".'*! The seers (rgis) too, have declared: 
'" Many were the great seers like Sanaka who attained the 
abode of Vispu by uttering the eight-lettered mantra" .'*? 
“Just as among the deities there is no one superior to 
Narayana, there is, among the mantras, no mantra superior 
to astdkgara " 


. The pramava in the mula-mantra sums up the wisdom 
in the sacred sound. The Upanisadic text distinguishes 
pranava as the bow, the self as the arrow, Brahman as the 
target and the act of surrender as the hitting of the target.'** 
Sandilya has explained the way in which the meaning of 
prasava should be considered: "This supreme Being is of 
such and such a nature and the jiva is of such and such a 
nature. Yoga issaid to be a knowledge of the relationship 
between the two (that Isvara is the segi and the jiva the 
sega) ".'* This meaning is elaborated as follows: The a 
in pranava (aum) is Visnu Who creates, sustains and destroys 
the world; the m (in it) means the Jiva, who exists for the 
fulfilment of the purposes of Visnu. The u (in it) indicates 
that this relationship between the two can exist only between 
them (and no others). So praņava which consists of three 
letters and is the essence of the (three) Vedas reveals this 
meaning”! Tirumankaiyàlvar also explains this meaning: 
“T am the servant of Bhagavan, the Lord of Tirukkanpapuram; 
how am Ientitled to be the servant of any one else? "e 
The word ‘nama’ of the mantra which means ‘J adore’ 
prescribes the abandonment of all egoism (ahaskara) or self- 
naughting, and saraņāgati as the chief hita or upāya. and it 
also connotes the truth that God is the only goal of life. The 
term ’Nara@yana’ in the mantra is significant and singular. 
It signifies God as the One without a second, not in the 
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mathematical, but in the metaphysical sense. Asthe letter 
aand Narayana, Paramatman is immanent in all beings 
as their life without losing His transcendental eminence 
and is the Saviour of all that redeems all jivas from 
their evil career. He is the ground of all existence and 
the giver of all good. Nara is the letter m of praņava and it 
refers to the universe of cir and by implication (upalaksana), 
acit also of which Narayana is the pervading Self. Narayana 
is immanent in nara and is also the goal or ayana of the nara. 
Thus the mūla-mantra as a whole and in each of its parts pro- 
claims that Narayana alone is the source ofall existence, 
the goal of all experience and the means of realizing that 
goal.'** Nammalvar distinctly brings out the meaning of the 
word 'nārayoņa' : "He who has, as His sešds, countless jivas 
with knowledge and bliss as their attributes and with self- 
luminousness as their nature and also His own noble qualities - 
that Narayana?'** and “Narayana is the Lord of all the seven 
worlds"."" In these two passages are implicit (Bhagavan's) 
possessing the two kinds of attributes, namely, freedom from 
defects and possession of all auspicious and noble qualities 
and likewise, His possession of the two vibhitis viz., this 
material universe (Iz/a-vibhur) with all the sentient and non- 
sentient beings in it and the transcendental region of eternal 
glory (nitya- vibhūri) w th all that it contains. The mula-mantra 
is also an expansion of the pranava and it makes the meaning 
more clear by equating Brahman with Narayana and explain- 
ing the means to moksa as self-gift to the sesi to whom the 
self belougs by divine right 


The dvaya is so called because it treats of two points, 
namely, the means and the goal of attainment (the upaya and 
che upēya). It is a gem of a mantra and has pre-eminence over 
the other mantras as it brings out the full implications of the 
supreme tativa or truth as Sriman Narayana or Narayana 
and Šrī, namely, “I take „refuge at the Feet of Sriman 
Narayana. Salutation to Sriman Narayana’. The first 
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part reveals thatthe jiva has no other refuge than 
Narayana, and the second that he exists for no purposes 
other than those of Nārāyaņa, while in both parts, 
the idea of the jiva having no other support (ādhāra) is evident 
(from the word 'nārāyaņa”). The idea enshrined in this 
mantra is implicit in the Upanisad'" and itis elaborated by 
Ramanuja in his Gadya and by Vedanta Desika in his Rahasya- 
trayasāra*** and exemplified by Alavantar.’™ The meaning 
of this mantra is also implicit in the two slukas of Rāmāyaņa 
viz., "He (Laksmapa) fill at the two feet of his brother" and 
said in the presence of Sita, “Thou shalt be happy Thyself 
with Sita on the slopes of the mountains. Whether Thou art 
awake or asleep, I(Laksmana) will render every form of ser- 
vice to Thee" ''5 The man who is not for any other upāya or 
for any other end or object (in view) has full competence for 
the adoption of this manira. Nammalvar has stated the mean- 
ing of this great mantra: “Meditate soon on the Feet of Nara- 
yana and His consort and acquire a new life”. Here the 
words up to ‘and acquire’ express the upāya stated in the first 
part of the mantra and what follows indicates the meaning of 
the second part. Again the Alvar says “The man that has sought 
the Feet of the Lord dark as the raincloud (mukilvannan) and 
who has thereby attained new life", and "O Thou on Whose 
chest abides Laksmi because She cannot endure separation 
from Thee even for an instant"! etc. Thus the meaning of 
this ma1trais that redemption is the result of Laksmi's medi- 
ation, and that the soul should realize its utter destitution and 
seek no other refuge than the Lord. 


The carama-sloka which is the final instruction of the 
Lord Krsna to Arjuna in the Gi/à teaches how self-surrender 
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is to be performed. A knowledge of this supreme secret is 
intended to remove the sorrows of life and afford the stability 
of salvation. The mantra declares that Bbagavan is Himself 
the already existing and established means for attaining Him, 
for He is ever ready to help us to attain Him, and that, in 
order to secure His help, we have yet to accomplish or adopt 
a means which is self-surrender to the Lord. "Renounce all 
dharmas and take refuge in Me; I shall release you from all 
sins. Grieve not.""! Here prapatti is explicitly enjoined as 
the sole means for the release of the soul. All other sadhanas 
such as external worship, deeds of piety, study of the scrip- 
tures, yogic meditation etc., are only auxiliaries that may 
lead to the final act of surrender. The woman saint Antal 
says: “If the Lord reclining on the serpent should forget 
His own word of assurance (the carama-sloka) that He is the 
first and last refuge, He will be guilty, in the opinion of the 
world, of cruelty to a maid.''''* Nammalvar says: “Those 
who know the Lord's word of assurance (the carama-sloka) 
cannot but be His slaves, and no other person's." Accord- 
ing to this mantra the Lord is ultimately both the endeavour 
and the goal, the upáya and upeya. The sadhyopaya is the act 
of self-surrender to the will of the Saviour Who is the inner 
ruler and the siddhēpāya is the Lord Himself. The Lord 
reveals Himself to the prapanna, who seeks Him as His absol- 
ute refuge. The sinner seeks God and is saved, and God 
seeks the sinner and is satisfied. The unique value of this 
mantra lies in its universal appeal to all sinners to seek refuge 
in Him and be saved. 


The mercy of the Lord could not brook the sight of the 
misery and at the mere sight of the pitiable plight of His 
devotee the flood-gates of the Lord's mercy will be opened as 
in the case of Arjuna; and on account of him the whole race 
ofgrieving humanity, who are out to reach Him, has been 
deluged by the divine out-pouring of Mercy, Grace and Love. 
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The words ‘Do not grieve' have been addressed, as it were, 
from the Charioteer’s seat in Arjuna's car to the whole of 
humanity who crave for the Lord’s company, hanker for His 
Grace and pine away in love, The cult of prapatti is based 
on this Declaration of Divine Dispensation. The first and 
foremost qualification for this act of self-surrender is the 
feeling of unutterable woe and dire helplessness. Akincanya 
or the realization of self-nothingness (the utter feeling of 
inability to other means) is a sine qua non for prapatti. 
Ananyagatitva or a feeling of not having any other means 
and a turning away from all other refuge than Bhagavan is 
another condition for the person who adopts this means One 
must feel one's desolateness in all its aspects, and comprehend 
the full significance of one's spiritual solitariness. One must 
also realize that one is alone, absolutely alone in this huge 
and vast world with nothing, and no one, not even himself, to 
rely on except Cod. The sense of solitariness must be forced 
upon one to such an extent that one can clearly see one's soul 
in naked helplessness, when the encasing body, and not 
merely friends and relatives, is cast off, and it is left to march 
out on its lonely guest after God, Nammalvar says: ‘God 
only is everything for me; He is the group of beautiful 
damsels, abundant wealth, good children and revered father 
and mother to me ''** The sense of one’s weakness must be 
so deeply realized that what will be left to him here below is 
only to cry helplessly even asa Nammalvar who felt that he 
lad been banished from God's Grace and locked up in a prison. 
[t is only such intense grief that can provoke and invoke the 
Grace of the Lord, for He is not an unwise Being to waste His 
love on those who do not want Him, however much He may 
feel compassionate towards them. The words ‘Do not grieve’ 
clearly indicate that the person to whom they are addressed 
is afflicted and depressed bya consuming grief from which 
nothing but the Lord's assurance can uplift him. If, however, 
the seeming devotee lulls his consciousness by the thought 
that the Lord is dosa-bhogya (lover of sins), and that there- 
fore his very sins will save him, or if he hypocritically says 


182. Bh. G. 18: 66. 
183. T.V.M.5.1: 8. 


608 RELIGION AND PHILOSOPHY OF NALAYIRAM [ CHAPTER 


that as God's Grace is not conditioned by any effort on the 
part of the devotee ‘nirhétuka), and thereby gets confirmed in 
his spiritual indolence, no God can or will save him. No 
doubt God is dosa-bhogya and loves His true devotees with 
all their faults. He is certainly avyaja vatsala, and gives 
of His love for no recompense or return. But He must and 
will be satisfied that there is true love or craving in the 
upasaka (devotee) towards Him, and that it is not a lip-deep 
avowal, having its root in indolence, hypocrisy and sinfulness, 
with never the slightest pangs of grief or remorse in the heart. 
To say that a Vasigtha or a Vamadeva pursuing the path of 
bhakti-yoga is rejected and preference is accorded to a pretend- 
ing prapanna, who gloats over his sins ashis saviours, and revels 
in his ignorance and indolence with a covert sneer and an 
illeoncealed contempt for spiritual effort and spiritual 
endeavour, may be a catching system; but it cannot be true. 
God rewards the prapanna sooner because of the intense and 
consuming desire of his heart that cries for quick rcalization. 
Prapatii is a momentary action and it has been truly remarked 
that itis more severe and more difficult than bhakti. An 
archer's action in discharging an arrow for hitting a target 
may be constituted of several separate acts (like observing 
the object, taking the aim and discharging the arrow) and yet 
it isall accompiished in a single moment. Similar is the act 
ofsurrendering (to the Lord) the responsibility of one's 
protection. That this surrender of the responsibility of 
protection (bhara-samarpana)*" should be chiefly thought of 
while uttering mantras of prapaiti is clearly stated by the 
Saviour Himself, Who undertakes the responsibility: ‘‘With 
this mantra onc should surrender one’s self to Me. The one 
who has surrendered to Me the responsibility of doing what 
should be done will become one who has done one's duty.'** 
God must be made to feel that nothing but His saving Grace 
can put an end to the mumuksu’s disconsolate affliction, born 
of love towards Him, and seeking for ultimate and early 
fulfilment in Him. Till that stage is reached wherein love 


184. Mun. Up. 2 4. 
185. For the angas (accessories of prapatti) vide R.T.S. Ch. 11. 
186. Satvaki Tantra (Quoted by Vedanta Dešika.) 
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finds response, and desire gets satisfaction, one has got to go 
on weeping, wailing, sorrowing, bemoaning, and lamenting, 
tearing out one's heart in misery and in despair as Nammāļvār 
did under the celebrated Tamarind Tree at Alvartirunakari. 
And not till the Glory of God has settled on one, and one 
has been gathered to the breast of his Beloved, and folded 
within the loving embrace of the Divine Arms, can this 
weaping cease, and yield place to the endless ecstasy of the 
mukta, tejoicing in the company of the Lord, revelling in the 
Beauty of His auspicious Form, and rhapsodying in the highest 
Bliss of Divine Communion. 


These three mantras reveal also the role of Divine 
Grace in the play of God seeking man and man seeking God 
The self which cries unable to bear the mundane suffering, 
manages to bring God near itself! The mūla-mantra explains 
the theory of self-surrender, the dvaya-mantra elaborates it 
and also shows how it is to be practised, and the carama-sloka 
explicitly prescribes self-surrender as the means to be adopted 
by the aspirant to moksa who is incapable of Bhaktí-yaga and 
expressly promises him release from all the accumulated load 
of sins that prevents his enjoyment of birthright of absolute 
service to the Lord in Vaikuntha. It has been stated by our 
ancient Zcáryas that these three mantras have been enshrined 
in the four compositions of Nammalvar: the purport of 
tirumantra has been included in his Tiruviruttam and Tiruva- 
cirium, that of carama-sloka in his Periyatiruvantati and that of 
draya in his Tiruvāymoļi.'* 


The Álvars advise people not to put the physical frame 
or its limbs to any undue strain and subject it to mortification. 
Even the adoption of the postures of yoga for bhakti puts the 
senses to considerable strain. The limbs shall not be allowed 
to wither away nor need any one fast. The five senses shall 
not be mortified. The soul shall not suffer thus and perform 


187. cf. Tyāgarāja's kirtana "'Tanayuni brovo " in Bairavi raga where 
the child's cry to the mother is described to bring the mother to the 
spot where the child is lying. 

188. A.H. Sit. 208, 209, 210. 
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penance.' There is no need also to eat raw and unripe 
fruits, nor shall one stand on aching legs. It is also not 
necessary to perform severe penance amidst five fires. It is 
enough instead to think of God and proceed to Citrakutam.'' 
It is thus found that a synthetic approach is more in the 
Vaisnavite religion in the matter of adopting the means for 
obtaining final release. Basic knowledge is essential to 
ascertain the particular means which one can take up with 
confidence. Every aspirant shall get instructions from a 
spiritual preceptor who alone could guide him in the path 
which he is competent to pursue.'*' Curiously enough, it is 
not every individual that gets the desire aroused in him for 
feeling the need to have spiritual guidance. God's Grace, 
merit, acquired involuntarily, His compassion, absence of 
hatred for God and inclination towards Him and talks with 
good men arouse in man a desire to get a spiritual teacher and 
make him to get one '** 


Above all this, devotion to Visnu is essential to get 
any thing, whether one has or nota spiritual preceptor or 
qualification for adopting the particular means for obtaining 
salvation This devotion may begin with simple adoration 
such as worshipping with flowers and bowing at His Feet. 
The concept of the God-head, as evolved by the Āļvars, con- 
sists in the admission of Visnu as the Supreme Deity. Accord- 
ing to these saints a careful study of the nature of several 
deities are to be attempted in order to arrive at the idea of 
Supreme God. Worship of such a deity bestows supreme 
knowledge and devotion on the person who offersit. That 
person could get rid of the evil effects of the deeds committed 
by him.'** Not any amount of self-mortification enables the 


189. Peri. Tm. 3.2: 1. 
190. ibid. 3.2: 2» cf. P. Tv. 13; Mu. Tv. 76. 


191. Vide. Guruparamparāsāra where Ksatrabhaodhu and Pundarika 
are said to have attained final release through having a spiritual 
preceptor. 

192. R.T.S. Ch. 1. 

193. Tc. V. 74; T.V.M. 1.6: 8. 
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aspirant to behold Him.'' Love for Him brings Him near 
the devotee.'?^ That Visnu is the Supreme deity to be wor- 
shipped is evidenced by Markandéya.'** There is no protec- 
tor for humanity other than Krsna.'" He is to be worshipped 
not mearly for ohtaining moksa but also for any pursuit in 
life'** A concept of this kind leads to the conclusion that 
other deities need not be worshipped for any favour.'** Visnu 
is not merely the Supreme Deity but the foremost and first 
among the spiritual preceptors.*?" 


Sri Vaisnavaite theism equates God-head with the dual 
self of Laksmi-Narayapa or Sriyah-pati?*'. The Vaisnavite 
Agamas describe Him as being always with Laksmi who Her- 
self is designated as Vigpu-sakti? The two-fold spiritual 
form of Brahman as Lord and Sri is philosophically insepara- 
ble though functionally distinguishable.2 The cosmic ruler is 
ruled by love, and Laksmi resides in the ever-blooming lotus 
of love and is the very heart of the divine nature. Nammāļvār 
speaks of this concept of dual self as ‘Harbouring Laksmi with 
gazelle-like eyes in Your bosom’ - "man éy nokki matavalai 
marpil kontay^?**; ‘the bosom with Goddess Laksmi on it 
draws my spirit towards it? — “tirumatantai cér tiru-akam en 
avi irum”; ‘che One on Whose bosom sits the Goddess of the 
Lotus Flower’ - ‘‘allimatar amarum tirumarpinan’™; ‘Nara- 
yana, the kindly eyed one, with Laksmi eternally resting 


194. ibid., 75. 

195. ibid. 76. 

196. T.V.M. 52:7. 

197. Periyàl. T.m. 5.3: 6; T. .M.22:1. 

198. M.Tv. 59. 

199. Nan. Tv. 66, 75. 

200. Periyal. Tm. 5.2:8. 

201. Purusa-sūkta describes Him as "'Hrisca le laksmīšca patnyau’’. 
202. L.T.2:11,12. 

293. Šrī Sükta speaks as “Tévarim sarva bhūlānām”. 
204. T.V.M. L5: 5. 

205. ibid. 9.9: 6. 

206. ibid. 9.10: 10. 
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on Himself’ — “enrum tiru mey uraikinra cenkanmal";*" 
*Laksml on the lotus, determined not to part from Him even 
for a moment’ - *akalakillen irayum enru alarmēlmatkai urai 
marpa’’;** ‘Sriman Narayana with Goddess Laksml set 
on His bosom’ - “tikalkinra tirumārpil tirumankai tannotum 
tikaļkinara tirumalar'**; ‘the one harbouring the lotus- 
seated Šrī in His garlanded bosom’ - "vaņkamalat tirumāti- 
nait tatahkoļ tārmārpinil vaittavar";"* ʻO Sriman Narayana, 
into Whose bosom the fair Goddess Lakgml on the lotus with 
Her collirium-blackened eyes throws Herself’ — “maiyar 
karunkanni kamalamalar mel ceyya] tirum&rpinil  cér 
tirumalé ^;  *theone who seats in His bosom the flower- 
seated Lakgmī” - "malarmēl uraivā] uraimārpinan” ;"* and 
So on. There are innumerable references both in the works 
of this Alvar and in those of other Āļvārs to this dual concept. 
The Lord revealed Himself to the three seers at Tirukkovalür 
only in the dual form and the God-possessed Péyalvar gave 
expression to this form beginning his verse with “tiruk-kantén” 
(I saw Laksml). ‘The One on Whose chest abides Laksmi' ~ 
“tiru amar mārpāņ''*'” "malarmākāļ nin ákatta],?'* “netu- 
malaral'marvan",?* pumaka] tikaļum tirumārpan”,'* **matu 
ukanta marvar",?"* “tiru irunta marvan"?? and ‘‘the One 
with Srl in His bosom’ - "Tirumürpan"'," can be cited as 
examples. The word *tirumāl' meaning ‘Narayana witb 
Lakgmi' (tiru-Laksmi; māl-Nārāyna) occurs in a number of 


207. ibid. 10.4: 2. 
208. ibid. 6.10: 10. 
209. ibid. 10.6: 9. 
210. ibid. 4.2; 7. 
211. ibid.9.4:1 


212. ibid. 4.5: 2. 
213. ibid. 8.6: 3. 


214. M. Tv. 28. 
215. I. Tv. 52. 
216. Mu. Tv. 37. 
217. ibid. 54. 


218. ibid. 57 and Nàn. Tv. 92 


219. T.V.M. 3.7.:8; 7.6: 6, 7; 8.3: 7; Periydl. Tm.1.8:4; Perum. Tm. 
2:8. Peri. Tm. 3.1:2; 6.2:2; 6.3: 9; 6.10:3; 7.7:1; 8.4; 1; 8.6: I. 
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places in the Alvars’ hymns.° The Lord rules the world by 
His relentless law of karma and His holy wrath against the 
evil-doer is inescapable, but the rigour of karma is overpowered 
by the redemptive love of krpa. Evil is destroyed and the 
evil-doer saved. As the Lord rules by law and Sri rules by 
love, the love of law and the law of love are so vitally inter- 
twined in the divine nature as to render nugatory any attempt 
at the philosophic analysis of their exact nature. The majesty 
of the holy law of justice is eternally wedded to the all-con- 
querring might of mercy.?* Sriyahpati as Lord and Srias a 
second self constitute a kind of one in two and two in one and 
their co-operative identity is indispensable to the seeker after 
salvation. The concept of Sriyahpati therefore reconizes the 
foundational truth of ethical religion, that the holiness of law 
is ever wedded to the forgiveness of love. Each acts and reacts 
on the other, and in their interaction lie the stability of the 
social and moral order and the salvability of the sinner. Nam- 
māļvār says: "I have taken refuge with my Mother: one of 
my Mothers, - the Earth; for Her sake You undertook a 
mighty exploit by incarnating Yourself as a boar; for obtain- 
ing the other Mother Laksmi, You churned the very ocean. 
If they are dear to You, and Iam dear to Them, how can 
You not but be dear to mc? Hence my salvation by media- 
tion issecure against everything that might conspire such 
an end. Once bound to You thus, I am so secure that neither 
You cannot shake me off, nor I can shake You off ".??: 


Even in worldly life the father punishes a way-ward son 
while the mother pleads for him and lessons the punishment 


220. T.V.R. 7; 48, 62, 87, 88, 95, 100; P. Tv. 10, 69; Periyal. Tm. 11:10 
3.5:6; 36:1; 3.6: 10; 4.1:5; 5.1:3, Nac. Tm. 5.8, 9.3; 14.8; 
Perum. Tm. 4:9; Peri. Tm 5.6: 7; 6.3: 2; 6.5: 10; 6.10: 6; 7.7:9; 
8.9: 2; 10.6: 4; 10.6: 6; 10.4: 10; 10.7: 10; Nan. Tv. 14. 

221. T.P. 85. 

222. T.V.M.10.10: 7; It is said that Parācara Pattar in his dying exhor- 
tation to his disciples has advised them to recite this holy verse of 
Nammāļvār along with the holy dvaya - mantra (Vide: Bhag. 
Vis. Book X. 10.10: 7). Laksmi is therefore said to have three 
forms or play three roles, namely. siddhopüya sadhydpaya and 
purusa-kàra. 
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or saves him from punishment. The very nature of the father 
is generally enshrined in law and justice while that of the 
mother always goes with love and excuse. The Vaisnavite 
theology has based its dual form of God-h:ad on this analogy. 
The concept typifies the Fatherhood and Motherhood of God 
designed to inspire the hope of universal salvation. It reminds 
the seeker after God that Narayana is not only the source and 
centre ofthe universe, but He is also the Lord of Love and 
that Sri resides in the heart of Narayana to redeem the sinning 
sundered self from its sinfulness. Among the six meanings of 
the word ‘Sri’ the most relevant one is the idea of Her con- 
verting iSvara as Ruler into Saviour by Her timely interces- 
sion and mediation on behalf of the repentent sinner. In the 
epic conflict between the ideas of retribution and forgiveness, 
law rules over love in the moral realm, and the two are 
balanced in ethical religion. But in the sphere of the religion 
of redemption, mercy dominates over retributive justice and 
transforms the love of law into the Jaw of love. Laksmī is 
svamin to the jiva, and as mediator (purusa-kāra) she mediates 
on behalf of tbe sinner and is the eternal link of love between 
the Ruler and transgressor. She transforms the former into 
the Saviour and the latter iuto the penitent seeker after pardon. 
By virtue of her motherhood in relation to the souls and wife- 
hood in relation to the Lord, she is eminently fitted to play 
the role of mediator between the two. She becomes the isvara 
and changes His law of karma into the rule of krpa.* 


223. The conversation said to have taken place between Naficiyar and 
Paltar may be quoted as relevant to our point. Nafciyar put this 
queation to Pattar : "For salvation, is it enough to resort directly 
to the Universal Lord? Why should it be necessary to go to Him 
by mediation of the Mother ?”’ To which Pattar replied: *'In nature 
we know the protection which the mother affords to a child when it 
is found guilty and the father is thereby angry. The mother knows 
exactly the opportunity when the father is in the proper mood to 
be appeased and made to forgive the child, and renew his natural 
love for him. Even so is the case with God in protecting His 
creatures He isthe Judge; as mother He is the Forgiver’’. This is 
the principle of vicarious redemption and the quality of mercy 
existing in God to overfiowing. This is also the meaning of theholy 
formula ; «Šrīman-Nārāyana"". (Vide : Īttin Tamilākkam Vol. | 
(Commentary on T.V. M. 1.3; 8). 
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The mind-body of the empirical self is composed of the 
twenty-four faftvas or principles of prakpti including psychic 
material and cosmic stuff?” and freedom from embodiment 
connotes the withdrawl of jiva from the psycho-physical 
sphere of avidyá-küma-karma and the cosmic spere of space- 
time. At the time of the dissolution of the physical body, 
which may happen at any time and in any manner, thereleased 
self withdraws from the gross to the subtle state and ascends 
to the absolute. The dissolution is not the destruction of the 
psychic make-up, but it is only a process of withdrawal and 
involution. Death to the wise man who knows Brabman is 
the re-entry of the self into the realm of the infinite. At 
that stage the indriyas enter into manas and manas into prana 
and praga is absorbed in the jiva; the self, with its homing 
instinct, sheds the body for ever and retires from functioning 
in the world of sense and understanding and returns to its 
centre which is the heart of Brahmapuri. Itis at this stage 
there is the parting of the ways known as arciráti**5 or the path 
of the gods and dhumavana*** or the path of the smoke. The 
bound self that has not intuited Brahman follows the second 
path and decends into the wilderness of samsāra after a tem- 
porary enjoyment of pleasures of plirloka or the world of the 
manes and of svarga. Butthe wise man who has esoteric 
knowledge of Brahman prefers the first path and ascends into 
it. The Brahmarandra? is the gateway to God and is illumi- 
ned by the indwelling self; the enlightened soul then finds the 
hole and soars gloriously to the world of eternal beauty by 
the radiant path of the gods. The released self realizes the 
unitive consciousness. The infinite of space-time, which stag- 
gers the scientific imagination, pales into infinitesmal littleness 
in the light of the infinite and the eternal glory of Paramapada 
which transcends the limits of thought. The wise man enjoys 


224. T.V.M. 10.7: 10. 

225. Restrictions about the place and time of death as recorded in 
M.Bh. Anusásana, 220-31 do not apply to one who pursues this 
path. 

226. Vide: Yajaavalkva Smrti 4: 166 to 169. 

227. It is an aperture on the top of the head of the human beings 
through which the self leaves the body on its way to mokša. 
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all the perfections of Vaikuntha like solokya or identity of 
abode, samipya or proximity, sarapya or similarity of form and 
sāyujya or intimate union; he is ever immersed in the eternal 
bliss of Brahman. Salokya (coexistence) leads to samipya 
(fellowship) and sar&pya (transformation and deification) 
and is consummated in sayujya (the bliss of communion). 


The mukta is immersed in the supreme and unsurpas- 
sable bliss of Brahmdnubhava without losing his self-being. 
It is a state of sayujya, according to Sūtra-kāra, in which the 
unitive experience of bliss is present without the loss of self- 
existence. Brahmānanda is the state of blessedness of the 
divinc communion which 'passeth all understanding’. It is the 
Brahmajnani alone that can give, from his experience, a defi- 
nition of that exalted state which transcends the imperfect 
medium of thought and language." In that {state of sayujya 
the soul-hunger of God and the God-hunger of the soul are 
satisfied, and the separate consciousness of both is swallowed 
up in the enjoyment of bliss. Expressing of this state, the 
Upanisad bursts into ecstasy: "I, who am food, eat the eater 
of food”,** "Asa man embraced by his beloved wife knows 
nothing that is without or within, even so the self when 
embraced by the All-knowing Self knows nothing without and 
nothing within"?! Thus in Brahmānanda the — experients 
exist, but their feeling of separateness melts away in the 
irresistibility of ecstasy. Even wisdom is, as it were, sweft 
away and sunk in rapture. In the rapt love of mystic union 
the mukta is mad with God and sings about His glory and good- 
ness by chanting the songs of the Sdma-veda. The bliss of 
union is ever fecundative, and it enhances the value of the 
released state. The bliss of self-realizedness signifies the self 
that is realized and its value is eternally conserved" 5? 


228. Ve. Süt. 4.4: 21. 

229. Taitt. Anand. iv. 

230. Tait. up. Bhrgu. 10. 

231. Br. Up. 4.3: 21. cf. This concept with the Tamil concept of 'Akap- 
porul’, 

232. The Philosophy of Visistadvaita, pp, 491, 492. 
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The soul's ascent to the Absolute is beautifully des- 
cribed in the Paramapada Sēpāna by Vedanta Désika. The 
author indicates nine steps in the path to perfection. The 
first five viz., vivēka, nirvēda, virakti, bhiti-bhava and upāya 
constitute the means and awaken the religious consciousness 
and induces the mumukgu to practise devotion and self-surren- 
der. The remaining four steps consisting of utkramaga, 
arciradi, divya désa prabhava and prapti deal with the summum 
bonum of spiritual endeavour. They portray in a pictorial 
way. the ascent of the redeemed soul to its home in the 
Absolute. The author follows the Vaikuntha-gadya of Rama- 
nuja and the Kausitaki Upanisad in his description. The soul 
soars on the two wings of freedom and wisdom along the solar 
path of arcirādi*** and goes beyond the cosmic sphere of space- 
time consisting of seven spheres. There it is led by theambas- 
sador of eternity; at last it enters the waters of immortality, 
or Viraja as it is called. This holy river marks the boundary 
line between the transcendental sphere of Brahman and the 
empirical sphere of karma. The soul then plunges spiritually 
into the Ocean Pacific, and frees itself from the contractions 
of karma in its dual aspect of pusya-papa and the pairs of 
opposites. It then goes to the ot3er shore, purified and per- 
fected, like the stranded islander crossing the sea, and enters 
its own home in the country of the universal Soul where “the sun 
does not shine, nor the moon nor the stars; by His light every- 
thing is lighted'!.**' When Brahman is intuited the fetters of the 


233. Itis devayüna or the path of gods. The Lord Himself helps the 
mukta to climb up by a ladder to Vaikuntha through the sphere 
of the sun whose hot rays dispel the darkness and then removes 
the ladder (Periyal. Tm. 4.9: 3). He leads the mukia with the 
following to guide him, namely arcis (fire). day, the bright half of 
the month, Urtarāpaņa, and th: year, Vayu, Sun, Moon and Light- 
ning, Varuna, Indra and Bramā. (Ch. Up 4.15: 5,6; cf. ibid. 
5.10: 1, 2and also Br Up. 6.2:15, 16). Mention about the ri ute 
of the soul is found in the poem of Āļvārs (vide Peri. Tm. 4.5: 10; 
P.TML. Kan. 16,17; C. TML. Kan. 7,8; Tc.V.67). It may be 
noted in this connection that the presiding deities (abhimani- 
d:vata) of tire, day etc. are referred to as guides, since fire, day 
elc., are themselves inanimate. 


234. Kath. Up. 5. 1$. 


618 RELIGION AND PHILOSOPHY OF NALAYIRAM [ CHAPTER 


heart are broken, ** all doubts are solved and all karma is 
destroyed. As the flowing rivers disappear in the ocean losing 
their name and form, a wise man freed from name and form, 
goes to the divine Puruga and becomes immortal.* The 
Kausitaki Upanisad portrays the ineffable ecstasy of attaining 
Brahmaloka or Vaikuntha in the language of sense symbolism 
and artistic imagery." The process of transfiguration is ex- 
plained metaphorically as Brahmalankara, Brahmagandha, 
and Brahmarasa. The form, flavour, and fragrance of 
Brahmanubhava are not pnysical, or psychical, but are super- 
sensuous (aprakfia). 


The redeemed self gloriously enters into Sri Vaikuntha 
which is the heart of Brahmaloka or Paramapada and its head- 
quarters. This city is situated in the realm of eternal mani- 
festation with twelve enclosures and surrounded by many gates 
and ramparts."* The soul then reaches the diving abode of 
ānandamaya or bliss and has a direct soul-sight of Paranjyoti 
or Supreme Light in a ha:l known as mahāmaņimaņdapam 
constructed with thousands of pillars made of jewels. 
Brahman as infinite Beauty is seated on the throne known as 
prajna (wisdom) with its couch being placed on Ananda 
(Adisesa) and supported by dharma, jāāna, vairāgya and 
aisvarya. The soul is ever drawn by the beauty of Brahman 
and enjoys its bliss. The sense of dependance is revealed by 
the truth that sarira depends for its life on the saririn and 
serves as an instrument of His will. In the mystic sense, the 
self-feeling is swallowed up in the supra-personal experience 
of inseparability (avibhaga) of the bliss of Brahman. As the 
Visgupurána says, the mukta attains — d$ma-bhaáva like 
magnetised iron and is not identical with Brahman.” This 
concept of mukti is similar in all respects to that as defined 
in the Gia.” 


235. Mun. Up. 2.2: 8. 

236. ibid. 3.2: 8. 

337. Kaus. Up. 1: 2to 5. 

238. Yat. Dip. VI. It. 

239, V.P.6.7:30. 

240. Bh. G. 14:2. cf. "Be ye therefore perfect, even as your Father 
which is in heaven is perfect". Mathew V.48. 
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The departed soul reaches Brahman according to many 
Upanisads, and contin.es (o exist as a separate entity and 
enjoys personal immortality.' The cosmic gods like Agni, 
Vayu, Varuna, Indra and Brahma greet the soul as a rare 
spiritual victor which has regained its spirituality by subduing 
worldliness. The spiritual ascent is facilitated by the help of 
a trans-human person known as amānava purusa who is really 
the ambassador of the Absolute. The Āļvār says: “with 
these guides who are immortal, the soul reaches Vaikuntha 
and casts off this beautiful prison-house of samsāra”*** The 
mukta can apprehend Brahmin with the divine eye, compre- 
hend His nature and have an integral experience of the 
Absolute He is led from the unreal to the real, from dark- 
ness to light, and from death to immortality. The mukta, 
with the expansive consciousness of dharmabhuta-jndna, realises 
the unitive state. He overcomes the moral distinction of 
puņya-pāpa and realizes all his desires. His self-feeling 
melts away at the sight of the bewitching beauty of Brahman 
and his Vedantic thought expires in the ecstasy of mystic 
union. In true mukti, the eternal transcends the temporal, 
and it is only in the world of Brahman transcending the 
phenomenal world that the jiva is transformed or brahmanised 
and enjoys eternal life. In this state, the mukta is free from 
sin, old age, death, grief, hunger and thirst, and the taint of 
error, evil, ugliness and other imperfections. He enjoys the 
perfections of Brahman with Brahman and enjoys everything 
everywhere by his mere will without any external aid or 
constraint He wills the true and the good and every conation 
of his is immediately fulfilled. He is no longer subject to 
Vedic and Vedāntic imperatives and injunctions and other 
external determinations. He has cosmic freedom to move in 


241. The poems of Alvars too agrec to this view which can be seen in 
the last verses of their hymns (vide: TVYM 5.1: 11; 6.5: 11; 10.5: 11; 
Peri. Tm. 8.1:10; 8.5:10; 8.6:10, 8.10:10; 9.2: 10; 9.10: 10 etc., 
Periyāl. Tm. 1.2:21; 1.8:11; 2.1:10; 34:10; 35:11; 510:10; 
4.6:10; 4.9:11; 5.1:10; Nāc. Tm. 2:10; 3:10; 9:10; 12:10. 
Perum. Tm. 1:11; 7:11; 10:11. 
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both Jila-vibhiti and nitya-vibhūti, and can even meet departed 
loved ones, as in the dream life, which is here taken as a 
foretaste of the world of Brahman? His all-pervasive 
consciousness destroys the barriers of distance and time and 
so he lives in spaceless space and timeless time. The mortal 
becomes immortal and the self regains its eternity as it were. 
Self-illumination in the state brings out the infinite intelli- 
gence and omniscience of the finite self. Its visista aikya is 
then apprehended in non-difference from Brahman. Prahlada 
describes in his ecstasy the onset of cosmic consciousness and 
brings out this state: ‘‘ As the infinite is all-pervading, He is 
myself, all things proceed from me, I am all things, all things 
are in me who am eternal’’.?® So it is clear that the atman 
is non-different from the Supreme Self by attaining the being 
of its being. Nammāļvār also affirms the truth of this cosmic 
experience. In the excess of his love, the Alvar, in the guise 
of a bride, imitates and mirrors forth the glory of God and 
claims the two vibhüutis of the cosmic and ultra-cosmic func- 
tions as his own. The saint feels that he owns the infinite 
when he has a soul sight of "that divine thread which holds 
the whole congeries of things"'. Thus the mukta with his 
all-inclusive cosmic consciousness, views himself and the 
cosmos with the eye of Brahman. He experiences his aham 
as the prakāra or mode of Brahman and his jišāna mirrors 
forth the whole universe and he realises his oneness with 
Brahman. 


Nammalvar gives a graphic description of his proceed- 
ing to Sri Vaikuntha. This is the result of his intuiting his 
departure from the world.** The Alvar is able to visualise 
the experience in anticipation, and to live in his imagination 
the experience, in vivid detail and in the graphic present, 
of the great welcome that will be accorded to him in Heaven 
as he enters it. Nature celebrates the occasion by wearing 
a festive garb; and the entire cosmos rejoices. The elements 


244. Br. Up. 8.1: 5. 
245. V.P. 1.19: 85, cf. T.V.M. 5.6. 
246. Pillàn on T.V.M. 10.9: 1. 
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themselves such as the clouds and the ocean signify welcome 
tohim. Allthe clouds roar giving peals of thunder resemb- 
ling the sound of the tabors announcing the auspicious occa- 
sion; all the seas dance in ecstasy at the emancipation of the 
soul of the Āļvār* The rsis and the gods welcome and show 
him the way standing in rows in the sky.248 The kinnaras and 
others sing and offer all honours; the celestial damsels sing 
the praises of the Álvar.^ The Manus and the Vosus 
accompany him to regions beyond theirs and extol him.?* 
All of them take him to the limits of the material world.?*' 
On the borders of the Eternal realms, the Eternals bid him 
welcome and wash his feet with the ladies of moon-like faces 
offering him, jars filled with holy waters (pūrņa-kumpam), 
treasures, fragrant powders and auspicious lamps*** Then 
he lives for ever with the Eternals enjoying eternal bliss. 


247. T.V.M. 10.9: 1,2. 
248. ibid. 10.9; 3, 4. 
249. ibid. 10.9: 5, 6. 
250. ibid. 10.9: 7. 

551. ibid. 10.9: 8. 

252. ibid. 10.9: 9, 10. 


CHAPTER XXIV 


CONTRIBUTION OF ALVARS OTHER THAN 
NAMMALVAR 


The sum and substance of the teachings that could be 
gathered from the compositions of the other Alvars is similar 
to what Nammalvar contributed. Yet, there is something 
unique and individual in their contributions. The other 
Āļvārs tried their hands at handling several forms of compo- 
sitions (tours de force) and several motifs. Among the Alvars 
Tirumaikaiyāļvār was the most learned and even in his own 
lifetime he was recognised as a great poet and had tried his 
hands in various literary forms and variety of metres in his 
compositions and at the same time had exhibited the highest 
degree of devotion to the Lord in all his works. 


THE FIRST ALVARS 


Poykaiyalvar, Pūtattāļvār and Peyalvar form the first 
and earliest group to visualize the Lord with Sri at Tiruk- 
kēvalūr and refer to Him as the deity.” The supremacy of 
Visnu over other deities and in particular over Siva's is 
vividly brought out? It is Poykaiyalvar that made the unique 
pronoucement that the Lord would take that form which His 
disciples desire Him to take up and appear before them. 
He takes also that name which His devotees wish Him to 
take up‘ He brought out vididly the concept of sesa by 
describing the manifold services which Adisesa renders 
to the Lord? These Āļvārs enjoin the utterance of the 


14 Peri. Tm. 1.7: 10. 


2. M. Tv. 67, 86; cf. I. Tv. 52, 57, 82; Mū. Tv. 1, 2, 16. 
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4. ibid. 44. 
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name of the Lord as soon as one gets from his bed in the early 
hours of the morning before sun rise. Pūtattāļvār admires 
and loses himself in admiring the affection which Yasoda 
displayed by making Krsna suck her breast soon after Pütana 
was killed. She did not in the least worry as to what would 
happen to her, if she too were to meet with her end. She 
wanted to see that the child must be fed with breast milk 
which she offered with affection." The substance of the 
teachings of the Vedas consists in hailing His name." 


All the three Āļvārs speak of the Lord as having the 
world as His body,’ but Péyalvar in particular offers graphic 
exposition of this truth.'^ Worship with flowers at the 
proper time is to be done at His Feet." Mere recitation of 
the mantras while doing sandhya does not serve any purpose, 
if there is no bestowal of any thought on the greatness of 
God, that is, if there is no devotion to the Lord." The 
three Alvars who must have practised meditation for God- 
realization as it is evident from the stress they lay on the 
need to control the sense," had a direct vision of the Lord 
and His shining frame.* They chose to dedicate at His 
Feet their compositions which contain the outpourings of their 
hearts brimming with love.* All of them were attached by 
the Tirumalai hills'® and the deity there." Ardent devotees 
meditate on the deity in the hill remaining motionless, not 
even exhaling. Creepers with flowers grow over their matted 
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hairs.'^ Elephants, monkeys, and others also worship the 
Lord Who is described as shining like a gem.'* Pēyāļvār 
refers to the specific characteristics of Visau and Siva and 
states that the forms of both synchronize in the Lord at the 
Tirupati hills?" This is notan indication as some hold” 
as suggestive of the identity of the deity in the hills with Siva. 
The Āļvārs emphatically declare that Lord Narayana has 
allowed Siva to dwell in the left part of His body.? It may 
be that Siva's presence is not noticeable in every form of the 
Lord. Whenever the Lord's place is mentioned as hill, it 
must refer only to Tirumalai** and not to any other place. 


The first three Āļvārs had a synthetic view of the 
various forms of the Supreme Person. Often they identified 
the Lord Who lies in the milky ocean with the arca and 
vibhava forms and with the indweller of the selves. Tiru- 
vénkatam, Tiruvehkā and others get frequent reference in 
this context. * The standing, reclining and sitting potures 
of the Supreme Person in the arcā forms are graphically 
connected with His other forms such as Vamana, Varaha, 
Narasimha, Rama and Krsna.** It seems as though that He 
chose to lie down after achieving some exploits? His omni- 
present form?’ and His presence as the indweller?* are never 
lost sight of. These three Āļvārs do not however lay exclusive 
emphasis on the significance of worshipping the deity in one 
form alone. Besides declaring that His form cannot be 
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apprehended to be of any particular kind only,” it is agreed 
that He presents Himself in a visible and enchanting frame. 


Devotion to God is technically called para-bhakti in the 
Visistadvaita school as it is directed towards the Supreme Per- 
son. Para-bhakti creates in the devotee an ardent desire to have 
a direct vision of the Lord which is called para-jnrāna. The 
high delight arising out of this para-jsána is called parama- 
bhakti. All the first three Alvars have all these to almost 
the same degree among them, but because of their different 
approaches and mental aptitudes, their compositions reveal 
that one of these is the prominent aspect in the work of one 
of them while another in others’ works  Para-bhakti domi- 
nates the composition of Poykaiyāļvār, para-jtāna that of 
Pūtattāļvār and parama-bhakii that of Pēyāļvār." All the 
three Āļvārs speak only of worshipping the Feet of the Lord 
and do not conceive of any other means such as knowldge or 
good works as the way for obtaining release. 


Poykaiyāļvār begins his composition by referring to 
the need for the removal of worldly distress and completes 
his work by asking his mind to set itself to the Lord. Piitat- 
talvár refers in his first verse and the last one to his devotion 
to the Lord. — Péyajvar refers to his great rejoicing at the 
sight of the Lord with Sri in the first verse and to the Grace 
of Sri in the last one. From this, one thing is clear and 
that is, the first three Álvars were so much satisfied with 
para-bhakti that they were not much worried about the 
miseries of the world. They were already parama-bhaktas 
of the Lord before they met together at Tirukkovalur when 
they had para-jndna. Naturally, they were more concerned 
with obtaining a direct vision of the Lord which made them, 
while they got it, parama-bhaktas. It is clear that the goal 
of all these three ways of knowing is one only, which is con- 
firmed by tradition also. The path of knowledge, the path of 
devotion saturated with knowledge and the path of vision 


29 ibid. 56, 68, 84; I. Tv. 5, 60; Mū. Tv. 81, 82. 
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(intuitive realization) are not three scparate ways They 
form one unitary manner of progressive realization. Know- 
ledge passes over transcendent devotion, which in its turn 
culminates in vision of the Divine form and attributes. 
Though the ways of approach are triple, the object of all the 
three is one only, namely, the integral experience of God. 


TIRUMALICAIYALVAR 


Tirumlicaiyalvar is the most erudite and philosophical- 
minded among the Á]vars. Intensc meditation on the nature 
of Reality made him realize the truth about God-head. He 
moved among the exponents of the various schools of religion 
and philosophy and made himself familiar with their doctri- 
nes. He adopted the powers of ratiocination and arrived at 
the conclusion that the Lord with Sri is the supreme God. 
He presented his views in his two compositions Nānmukan- 
tiruvantāti and Tiruccanta-viruttam. 


In the very opening verse of the Nāumukan-riruvantāri, 
he mentions that Narayana is the Supreme Person who created 
Brahma with four faces who in his turn produced Rudra", 
Due reflection on the nature of the Supreme God-head would 
only prove that Narayana is the only deity whose greatness 
is notfully known to any one and it is only His Grace that 
confers the result on men for their undertakings. This 
Alvar states that none but he has realised the ultimate truth as 
reclining in the milky ocean, Sri Rangam and the banyan 
leaf, revealing the self-confidence he has for such a realization 
and the successful efforts he has made to realise this. That 
Narayana is the only deity who is devoted by all expressions 
is the doctrine of the ViSistadvatic school which was enun- 
ciated by this Álvar.* Perhaps the period when this Āļvār 
was living was marked by the aggressive preachings of the 


31. Nan. Tv. I. 
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Sains, Buddhists and Šaivites when the adherenis of these 
faiths chose to assert their individual worth by casting dis- 
paraging comments on one another. This is reflected to some 
extent in some verses of this Alvar where he emphatically 
declares that the followers of other religions do not extol 
Visnu and for that reason are insignificant and mean.5 In 
particular, the several incidents are enumerated to prove that 
Siva is definitely inferior to Visnu?*, Narayana is ever ready to 
bestow His Grace on humanity and delay in getting His Gracc 
is due to the lack of enthusiasm on the part of men in making 
request for His Grace." He stands as the very essence of 
the Vedas ** Those who take to education through the study 
ofthe Vedas should be deemed to have failed to get the 
benefit of that education, if they have not realized that 
Narayana is the supreme deity. Šiva is described to be 
seated under the banyan tree and taught his four pupils that 
the Supreme Being is the One Who measured the world. lies 
on the banyan leaf and milky ocean and that all shall bend 
before Him and worship Him. Nv other deity but Him 
Who has Sri deserves worship! Narayana is everything in 
the world and nothing exists besides Him." The Alvar 
refers to the festival celebrated at Tirumalai on the day 
when the constellation Tiruvonam dominates. Bevery deity 
including Brahma and Rudra propitiate the God at Tiru- 
malai*. It is this Alvar that declared openly and emphati- 
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cally the Tirumalai hills as the place liked and respected by 
the denizens of heaven and earth. The glory of this hill is 
described in several ways.'* The deity at Sri Rangam shows 
to humanity that He presents to people Himself out of His 
own free will and not in the least through the cfforts on the 
part of the people to get at Him: The ascetics with the 
triple staff (tridanda) are said to live there.** One shall utter 
His name, or any verse or composition in praise of Him.'* 
His devotees shall be worshipped** and they are respected by 
Brahma and others." 


The other work Tiruccanta-viruttam is a polemical 
treatise, as it were The Alvar revels in using numbers 
symbolic of the tattvas he would like to demonstrate as 
suggestive of Narayana’s greatness. Number five is used in 
all possible ways to show the products of matter, senses, 
elements and that the Lord is the only one God having 
control over them." He is the Lord of the syllables and 
letters which are in the form of consonants and vowels and 
He is shown to the world in the pranava.^ He is the soul of 
all beings. He is worshipped by Siva.** He is the material 
cause of the world which springs from Him and merges in 
Him like the waves of the sea ebb and get merged there 
itself ** The Upanisadic statement that He is beyond expres- 
sion, but yet the subject of them is beautifully restated by 
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the Alvar." His real nature is beyond human comprehension, 
but He is too well known as the Lord of Nappinnai.* 
Though He could not be named specifically in any particular 
way, He is having the discus in the hand and is glorified in 
the Sama-veda, that is, Chandogya Upanisad.* He is to be 
known through the four Vedas and six auxiliaries.*? It is only 
this Alvar that expounds the vyuia doctrine of the Pancaratra 
system. 


* Ekamürtti münrumürtti nalumürtti nanmaicér 
Pokamirtti punniyattin mūrttieņņil mürttiyay 
Nākamūrtti cayanamay najankatar kitantumel 
Ākamūrtti āyavaņņam enkol ati tēvanē ".*! 


In this verse ' Ekamurtti? means one person who is Para- 
vāsudeva. ‘Munrumurtti’ signifies Sankargana, Aniruddha 
and Pradhyumna who are cosmic deities incarnated by the 
Divine. ‘ Nalumürtti* means Pradhāna, Purusa, Avyakta 
and Kāla forms; ‘ Pokamurtti? ( bhogamurtti) means Enjoyable 
Being otherwise known as immaterial form.  ' Puņnipamūrtti" 
stands for the Person realised through merit or the form 
realized in liberation ‘Ena Imurrti" signifies the person of 
many manifestationa! forms or vibhava forms. ‘ Ākamēūrtti" 
(Yākamtrtti) means many forms of arcad desired by the 
devotees. The Lord is responsible for orderliness in any 
aspect of life such as sex, gender in grammar, matter etc.” 
This Alvár refers profusely to the divine descents of the Lord, 
but makes individual references to the exploits of the Lord as 
Krsna.? Following the Bhagavata, the Alvar refers to the 
colour of the Lord as white, red, dark and blue in the Krta, 
Treta, Dvdpara and Kali ages respectively." His synthetic 
presentation of the Lord’s forms is marvellous when he 
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mentions the Lord as standing on the hill (Tirumalai), lying 
in the milky ocean, measuring|the worlds, ke:ping the worlds 
within Him at the time of deluge, lifted the world as Varaha 
and created the beings and gods. He is thus the primeval 
Lord * He refers to the incident of Rama aiming the earthen 
clod in the bow and striking at the hump-backed Mantara and 
made her relieved of her egoism.** 


Tirukkutantai (Kumbakonam) is described to be a place 
inhabited by brahmins wearing the sacred threads, constantly 
reciting the Vedas." The Lord who stands at Tiruvenkatam 
where the rich bamboos reach the skies is lying at Kumba- 
konam rich in plantations brimming with honey.** The Alvar 
asks the Lord at Tirukkutantai whether He is lying there due 
to the legs aching when He walked through the forests in the 
descent of Rama or because of the bodily ache when He lifted 
up the earth in His Varaha descent. He asks Him to get up 
and talk to him.** It is held that the Lord got up slightly 
from the serpent couch and continued to remain in that 
posture. Frequent references are made to the various postures 
with which the Lord presents in the various shrines 1° 


The means that could be adopted to get at Him lies in 
weaning of ihe mind from the objects of the world and then 
enter into meditation which is only karma-yoga. The sins 
could be got rid of and then it will be possible to reflect on 
His qualities." The repetition of the eight-lettered mantra 
is necessary to have spiritual progress.” 


Tirumajicaiyalvar is rightly called Bhakti-sara and 
para-bhakti is meant here.** His Nanmukan tiruvantati declares 
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that Narayana is the subject matter of all the Vedas. After 
the manner of the Upanisads this Alvar takes up the Lord as 
the cause of the world and concludes that He is the only God 
to be worshipped. The other work Tiruccanta-virutiam deals 
mostly with the relation of body and soul as existing between 
the world of sentient beings and non-sentient things, and 
God. The composition is called poetry or song? because of 
the metrical mode as distinct from other ordinary modes. He 
is rightly called 'coti"* as he was like a lustrous lamp throwing 
a flood of light on the surrounding objects. Through his 
works he brought to light many of the truths of Vaisnavite 
religion. 


TONTARATIP - POTIYALVAR 


The small poem Tiruppalli-élucci of this Alvar is a fine 
lyrical piece which is intended to awaken the Lord in the 
early hours of the morning. This piece is a perfect artistic 
production of poctic beauty describing that the day has 
dawned which is graphically represented to come into beinz 
step by step each indicated by the results produced. Dark- 
ness recedes," gentle wind blows" and the stars gradually 
fade. Chirping ol the birds is heard.” God Who is the 
protector of people from their distresses*® is frequently 
mentioned to be awaited. He is awakened by all sorts of 
deities," sages, semi-divine beings who throng at His doors 
and compete with each other to have precadence over others. 
They all sing to the accompaniment of musical instruments.” 
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The Alvar preferred to worship the Lord at Šrī Ragam, a 
place where Vibhisna off¢red his worship. While Visvamitra, 
who initiated the servjce of arousing the Lord, requested 
Rama to get up* to/ attend to daily routine, this Alvar 
requests the Lord af Sri Rangam to get up in order to make 
him become the servant of His devotees.** This important 
aspect of this piece has permeated the practice of the 
Vaisnavites to make the recitation of this piece obligatory 
during the Dhanurmāsa (December-January). 


Tirumalal is the other work of this Āļvār in forty-five 
verses. The Alvar rendered service to the Lord at Sri Rangam 
by rearing a garden of flowering creepers and trees and wrea- 
thing the flowers into garlands for the Lord, This service 
was considered great by him and so named this composition 
as Tirumalai (sacred garland) each verse being considered as 
a flower. The Alvar does not actually claim his verses to be 
treated as conforming to eight kinds of flowers (asfapuspika) 
but it is not difficult to find references to some of those flowers. 
Sense control shall form part of the discipline to prepare 
oneself for serving God.** Deep remorse is conveyed by the 
Alvar for not having controlled his senses and for having 
allowed himself to be lured by women’s enticing tricks. The 
Alvar is bent more on advising people to utter the name of 
God by citing his own painful experiences and as such this 
composition could be justifiably named Tirumalai. Two 
festivals mark out this .composition as unique by the stress 
laid on the value of uttering God's name. It is devotion 
that marks out a devotee and not his nobility due to birth or 
Social status. The words ‘accuta’, 'amararērē” ‘ayartam 
kolunré’ are enumerated with significance suggesting respecti- 
vely that ‘the Lord would never let down His devotees’, ‘is 


83. ibid. 5. 
84. Ram. Bāla. 23:2. 
85.  T.E. 10. 


86. T.M.1; cf. ibid. 21, 30. 
87 ibid. 31, 33. 

88. ibid. 1, 41. 

89. ibid. 39, 40. 
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the Lord of the great gods', and is 'the darling of the cow- 
herds.*? God is thus within the reach of people whether 
they are high or low.” The enjoyable experience which this 
Āļvār got through reciting the names of the Lord make him 
not to wish for even the position of Indra." The Alvar’s 
advice to people is rich with his insight into the worldly 
behaviour.” It is enough if one utters the three-lettered 
name when one is in distress. One would be rid of his sins 
by simply listening to the casual utterance of the Lord's 
name. Simply uttering the word ‘arazkam’ would protect 
people from distress.** 


The recounting of the Alvar’s personal experience with 
women and how the Lord at Sri Rangam lifted him up from 
distress is full of feeling." The Lord is true to those who 
are true to Him * The Lord entered within him and instilled 
respectful consideration for him. He became delectable to 
him who would not bow to Him or praise Him.’ The sight 
of the Lord is so endearing that tears gush forth from his eyes 
and prevent them from getting fixed at Him '*' Merely 
talking and talking does not confer any benefit or greatness 
on the speaker. Words would fail only when the mind, which 
is pure, is directed at the Lord Whom it cannot gauge. The 


90.  ibid.2. 
91. Periyavaccan Pillai on ibid. 2. 
92. T.M 2. 


93. ibid. 4 to 14. 

94. ibid. 4. Periyavāccān Pillai takes the Sanskrit name ‘Govinda’ 
here and draws the anylogy by uttering the Tamil word (amma) 
which is three-lettered and uttered when one is in difficulties. 

95. ibid. 12. 

96. It is this aspect of the utterance of the name that is in vogue 
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97.  T.M. 16 to 24. 
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mind is asked to tell him whether it is not a fact.’ The 
charming appearance of the Sleeping Beauty at Sri 
Rangam is so ravishing that the Alvar could not forget it at 
all. The Āļvār appeals for God's mercy, as he is fully 
incompetent for adopting any other means such as worship- 
ping fire, bhakti or j&ana.'* His remorse at his past mis- 
deeds is such that he feels that he did not do that amdunt of 
service which a squirrel did for Rama at the time of 
building of a bridge to Lanka by the monkeys,’ and this is 
interpreted by the Alvar as service rendered after taking bath 
in the sea water. His appeal to God is really pathetic as con- 
veyed in the passage: “I do not own any landed property or 
have any one whom I could claim as my relation. Therefore 
I hold on Your Feet. O, Supreme Lord! O, Lord of the hue 
of the cloud! Lord of enchanting eyes! I am crying in 
distress. Who is there for me as saviour? O Lord of Tiru- 
varankam!"'% He had come to the Lord after wasting the 
life in debauchery and women.'^ He was [leading the life of 
a holy person without the mental purity required for it.'9* 
That he alone would decide whom He would favour is clear 
from His readiness to save thc elephant from distress and 
making Brahma and Siva to wait for a long time to earn His 
favour. Another striking feature in the work of this 


102. ibid.22. Periyavāccān Pillai goes a step further and asks the 
the tongue which is fickle in incoherent talk to tell him whether 
this is a fact. (Vide: His commentary on ibid. 22. cf. Jagannatha 
Pündita: Bhümini Vilāsa. 4.10. 

103. ihid. 23. Periyavāccān Pillai in his commentary on this verse 
remarks that some would retain their charm only in one posture, 
namely, standing. When they lie down, they would appear detes- 
table. The Lord is of enchanting appearance even or perhaps 
more in his recling posture at Sri Rangam. 

104. ibid. 25 to 34. 

105. ibid. 27. 

106. ibid. 29; cf. ibid. 30, 31. 

107. ibid. 33. According to Periyavāccān Pillai this is like entering 
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108. ibid. 34. 

109. ibid. 44. 
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Alvar lies in his abiding devotion to the bhagavatas whose 
worth lies in their faith to the Lord and not in their birth. 


The Alvar claims for himself the appellation *Tostaratip- 
poti”, that is, the dust clinging to the feet of those who do 
service (fonfar) to the Lord.'" It is clear from this that he is 
not enamoured of the devotion of some elevated souls, as that 
is beyond the reach of most men. In this respect, this Āļvār 
has made an improvement over the generally accepted concept 
that a devotee shall choose to be the servant of the devotees 
at the eighth stage in the downward step." 


On a perusal o! the two works of this Alvar it will be 
known that the saint knew only the Sleeping Beauty at Sri 
Rangam and he celebrated only Him and none else. The 
Vaisnavite ācāryas hold that the Tirumālai is the Visnudharma- 
sara and the greatness of this work is to be understood from 
the Tamil proverb “He who does not know Tirumālai cannot 
apprehend Perumal”. 


KULACEKARALVAR 


The greatness of this Alvar lies in his passionate longing 
to worship the Lord at Śri Rahgam by beholding Him,'” sing 
His praise,''* offer flowers at His Feet,'* fold the palms,"* 
bend before Him,''* have his heart firm with ecstasy!'* and to 
roll down on the ground in great delight."* He is keen in 


110. ibid. 42, 43. According to Periyavāceān Pillai a prapanna must 
avoid worshipping a deity other thin Visnu and offending a 
bhügavata. 


111. ibid. 45. 
112. Pallantu. 6, cf. Perum; Tm. 3. 6. 
113. Perum. Tm. 1: 1,7. 
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having the company of bhàgavatas while worshipping the 
deity." To see such persons is itself a fortune and to dance 
with them as they utter the name ‘aranka’ is a great treat.’ 
The mind of this Alvar is entertaining intense affection to 
think of them '** The Āļvār does not like to be in the company 
of people who are interested only in food, clothing and 
material attractions.'? Rebirth is not desired at all, but if it 
should be, the Alvar likes to be reborn in the Tirumalai hills 
in any capacity like a fish'** or bird'** in the tank there ora 
pillar"? or step"? or anything’ so that he would not lose the 
vicinity of God. Whatever be the severity of his sufferings, 
he could not have the protection of any but the Lord. The 
analogics that are drawn to illustrate this aspect are unique 
and arresting."* To cite an illustration, a chaste woman, 
even if she is despised by her husband to the utter disgrace of 
the onlookers around her, would not care for any one but her 
husband for seeking protection.'? All the verses in this 
decad are addressed to the Lord at Vittuvakkotu. 


The intense longing of this saint to have direct vision 
ofthe Lord and his inability to wait for the time when he 
could have his mental state turned into that of a bride com- 
plaining that her spouse did not keep to the tryst and there- 
fore remonstrating with him for it and asking him to get 
away from her.”' The whole decad takes the form ofre- 
action on the cowherdesses by Krsna's delaying tactics to 
meet them at the time already fixed. The Āļvār depicts 


120. ibid. 1: 10. 
121. ibid. 2: 1, 2. 


122. ibid. 2: 1, 4, 7, 8. 
123. ibid. 3: 4, 5. 
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vividly how a cowherdess had to give some kind of different 
excuses to each one of her friends for her leaving them to 
have a clandestine meeting with Krsna.'? The Lord is taken 
to task for having enjoyed the company of her female 
messenger whom the gopi sent to Him with an errand.'" 
She had seen Him proceed in front of her house in disguise in 
the company of some other woman making some gestures on 
the way.”* His deceitful utterances and behaviour are not 
unknown to her.* He is really a hypocrite for His enjoying 
the company of another woman in her vicinity while she was 
called by Him to wait for Him there.* This decad which 
the Āļvār meant for singing is unmatched for the lyrical 
elegance" it displays and for the effective rebuke which the 
beloved casts on the fugitive Lord Whose playing on the flute 
influenced them with mellifluous notes." It is doubtful 
whether this representation of the woman's disappointment 
could be better presented by a woman composer. 


The intense religious experience docs not lcave the 
mental states of the devotee, but lie still and undisturbed. 
Age-long experiences impress the self with residues of mani- 
fold nature, which are aroused by external factors. Besides 
the longing which a woman gets aroused for the physical 
union with her lover, there are other attitudes when a self 
could be made to display under the stress of deep experience. 
The self could imagine to be the mother fondling her child. 
The keen disappointment which the Alvar feels for not being 
able to get the vision of the Lord is represented by Devaki's 
motherly feeling that the child which was born of her could 
not be tended by her. She feels that she is the worst among 
the mothers to leave her child to the care of another 


132. ibid. 6: 3. 
133. ibid. 6: 4, 
134. ibid. 6:5. 
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woman." She feels that the delight which Yasoda and 
Nandagopa were having in the company of Krsna is not to be 
had by her and Vàsudeva.'*^ The tender and charming limbs 
of the child and his sweet utterances are enjoyed by Yasoda 
who is therefore held to have become divine.'' She could 
not behold the child crawling in all forms and postures!* or 
Suck her breasts.'? Yosoda aud not she is lucky to see the 
child take the butter and to behold when it cries.''!' She 
could not be a witness of the Lord lifting the Govardhana hill 
or indulge in kuravaikkuttu and kutakküttu or slay the demon 
by throwing him at the tree or dance on the hoods of Kāļi- 
yan '** These descriptions are in fact the presentations, 
in disguise, of the Alvar’s fancy at his inability to have such 
of those visions of the incidents of child Krsna, but the dis- 
guise is richer for presentation, as Devaki's emotion is more 
natural and is full of sympathetic appeal. Itisthe result of 
her feeling for her unfortunate lot that she is to be away from 
her child whose exploits she could only listen when narrated. 


The Āļvār presents a fine lullaby addressed to Rama as 
a child put in a swing and the deity is enshrined in Kana- 
puram (Tirukkannapuram).'* The intense separation from 
the Lord is well depicted through Dasaratha’s lamentation at 
Rama’s proceeding to the forest. The representation is very 
well conceived and the pathetic feeling is much heightened 
by Dasaratha asking Sumantra and VaSistha whether Ráma's 
proceeding to the forest was justified on any ground and refer- 
ring to the happy lot of Kaikéyi.'" The story of the Rama- 
yana is recounted admirably in a decad which refers to the 
Citrakiitim where three thousand brahmins praise the Lord 
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and to which place he is keen on proceeding."* Agastya is 
referred to as the great Tamil sage. The story of Uttara- 
kanda of the Ramayana forms the continuous narration of the 
epic story. The Lord at Sri Rangam is bowed to and is 
said to be extolled in hymns composed both in Tamil and 
Sanskrit." Kai#karya'™' to the Lord is what the Alvar yearns 
to have and not lordship over the world." Enjoyment of 
life of the material kind is to be shunned.'* 


TIRUPPANALVÀR 


Amalanatipiran the only poem of Tiruppānāļvār is uni- 
que in several respects. Firstly, it does not contain any 
reference to the fecling of separation and sending of message 
as in the compositions of Nammalvar and others or advice to 
others or refutation of other schools of thought as found in 
the works of Tirumalicaiyalvar or Tirumankaiyalvar. Itis 
pregnant with the intense religious feeling of devotion which 
the Alvar had for the Lord Secondly, it contains ten verses 
all of which are devoted to the description of the Lord at Sri- 
Rangam from foot to head (padadikesa) perhaps after the 
manner of Sanskrit compositions. Thirdly, there is a syn- 
thetic treatment of all the forms of the Lord, particularly 
those of Rama, Krsna, Vamüna and the deity at Tirumalai 
and Tiruvarankam. 


This poem contains the essence of the teachings of the 
various passages of the Vedas'" such as Antardditya Vidya 
Tsavasyopanisad and Purusa-sūkta and showing them to con- 
sist in the auspicious figure of the Lord. This gains more 
relevance and significance because the auspicious form of the 
Lord is required both when the self adores the Lord here and 
when it gets at Him in the state of release. 
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The Divine is above all as the supreme object of the 
religious consciousness, transcendent to all the faults and 
mistakes and errors and illusions of man, or the soul, how- 
ever high up in evolution. He is therefore addressed as the 
‘amalan’ 55 the enemy of all defects. He is the cause of the 
world and its protector and His Feet are to be worshipped. 
He has made this Alvar become a servant of His devotees.'™ 
He is often identified with the Lord at Tirumalai,”'* Nara- 
simha,?* Vamana'? and Rama.'*? He had relieved Siva of his 
guilt committed at Brahma.'*! In spite of the fact that all the 
forms of the Lord represent only one Deity, the Āļvār decla- 
res that his eyes which feasted on the Lord at Šrī Ragam 
would not set on any other thing This may be taken as 
hinting at the greatness of that deity or that nothing but the 
Lord Visnu would attract him. It is therefore apt when 
Alakiya-Manavalapperumal Nayanar says that this Alvar 
unlike other Alvars is fully devoted to the arcā form which is 
the most approachable form of God.'*? 


TIRUMANKAIYALVAR 


Tirumatkaiyāļvār who won the reputation of Nalukavip- 
perumal, displays much erudition like Tirumalicaiyalvar. He 
is next to Nammalvar in contributing more verses than others. 
He is the only Álvar who successfully tried his hand at various 
forms of compositions.’ His two Matals are a unique con- 
tribution to the Akam poetry and to the history of bridal 
mysticism. Among other Alvars, he has shown greater atten- 
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156. ibid. 1. 
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tion to the description of Nature in his poems. He has, in 
this respeet, modelled his poems on Campantar's. Almost 
every verse of his refers to the beauty of Nature. The groves, 
the Vedic atmosphere, festive appearances are all depicted by 
this saint.'* To some extent Nammajvar could be held to 
have had attraction for similar aspects of Nature.'™ 


The folk-song motifs are successfully handled by this 
Alvar. Some of them are Kattumpi, Poùkattam ponko and 
Kulmaņitūram. The beeis asked by the bride to go in search 
of honey in the flowers which the Lord would usually wear and 
to get the honey and fragrance from the flowers worn by the 
Lord of Tirukkannapuram and blow them on her.'? Ponkat- 
ram ponko are expressions which make no sense. They are 
used by persons when they engage themselves in dance signi- 
fying their defeat and praying for refuge.'** These words do 
not occur anywhere in Tamil literature. Kulamasituram isa 
similar dance.'** 


That the ultimate Reality is Sriman Narayana is very 
well presented by this Alvar. The Lord is having Sri in His 
chest. His presence is felt in the directions, earth, water, 
fireand others. He is wind which exists together with 
sound.'" He is Himself the Vedas, rituals, sky, the two 
luminaries and the beginning of everything." The Alvar 
admits his dependence and service to the Lord and gets detach- 


164. Peri. Tm. 2.10: 7; 3.4: 1; cf. Tēvāram 1.79: 3; 1.102: 4. 
For further references vide: 
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642 RELIGION AND PHILOSOPHY OF NALAYIRAM [ CHAPTER 


ment from the worldly life." He finds it difficult to be away 
from God and his expression of this feeling has the mystic 
feature of the bride in love with Him.‘ Those who ever 
cherish Lord reclining at Tirukkatalmallai, Tiruccērai!t 
are his masters. 


He is in every form such as lightning, Vedas, moon and 
free from birth and death. He is of the hue of gold, gem, 
five elements and so on "^ The Alvar is aware of kecping 
His Feet on his head. Though He is present in all the forms 
ofthe three deities, the form of the Lord with Sri is quite 
peculiar. The three deities have the colour of gold, fire and 
sea but the deity with the colàur of the cloud is His deity.’ 
The deity could be apprehended only by Zirumantiram." 
Those who meditate upoan Him with self-control could visuae 
lize Him correctly." Yet, the mind does not set itself on 
Him steadily and remain there. Devotion could not be 
practised by Him. Except service at His Feet, he finds no 
way of getting at Him." 


Visnu is the Supreme Person'? with every thing as His 
mode (prakara). The cardinal tenets of the Visistadvaita 
system find their support in the works of this Alvar.’ The 
relationship between the Lord and world is that which exists 
between the self and the body.'** The Lord is of every form!* 
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and is the Indweller.'*^ He Himself receives the oblations'®* 
which are offered in the holy fire when the sacred rites are 
undertaken. 


The Alvar gives a graphic description of each of the ten 
avatāras of Narayana. The waters of deluge made the gods 
seek Visnu for shelter. The Lord took the form of fish and 
supported the hills on His back bringing them out of the 
waters," He took the form of tortoise and while supporting 
the Mantara mountain on His back, looked likc a mountain 
supporting another mountain '* The earth which was drowned 
in the sea was brought out by the Lord who took the form of 
boar. Thesun, moon, the gods, the seven worlds, the eight 
directions, Mēru mountain, the six Kulaparvatas and the 
seven oceans occupy only a portion of the hoof of Ādivarāha.'” 
Narasimha is the name of the form which God assumed to 
kill Hiraņyakašipu whose body was ripped open into two by 
Him with the claws. The blood that flowed then from thé 
body of the demon was thrice in quantity the waters of 
deluge."^ Nārāyaņa came to King Bali in the form of a 
Dwarf and like a sage uttering the Vedas impressed upon the 
king that he was a genuine beggar. When He got the gift of 
three Feet of land, His Foot grew big beyond the Manrara 
mountain and passed through the seven upper regions and 
was worshipped by the moon and Brahma.'! The Lord 
became Parasurama, who destroyed the kings for twenty-one 
generations. He is the Lord of Sri, Bhudevi and Nīlā.” 
As Rama, the Lord killed Mārīca Who appeared before Him 
and Sita in the enchanting form of a deer to effect a separa- 
tion between them. He reduced the demon Ravana and his 
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hordes to utter extinction.! Next is described Hamsāvatāra.!** 
The achievements of Krsna such as killing Pūtana, Kuvalaya- 
pida and others are celebrated,'** With less details, these 
avatāras are described in another part of this composition.'** 
There is fine poetic beauty in the depiction of the feelings of 
the demons in the battle between Ravana and Rama. The 
demons request the monkeys not to harass them.'** The /i/as 
of Rama and Krsna are depicted in the form of conversations 
between two female companions.'* 


The Āļvārs are mainly instrumental for the popularisa- 
tion of the arcā form of worship which came into vogue on 
the strength of the Agamic preachings. They followed the 
principles of Agamas and evolved a synthesis of all the forms 
of the Supreme Being. The exploits of the Lord in His 
descent have been quite popular àmong the people through the 
Itihasas and Puranas. They have been frequently cited by 
the Alvars to heighten the importance of the arca forms. 
Being deep meditators of the /Indweller, they have been 
frequently laying stress on the antaryamin form of the 
deity. 

Though ali the Alvars had given primary importance to 
the shrines where God is worshipped in the arca form, the 
first three Āļvārs, Tirumaļicaiyāļvār, Nammāļvār and Tiru- 
mahkaiyalvar paid attention to this form by singing in praise 
of the deity in more temples drawing a synthesis even among 
the arca forms. It is the praise conferred on the deity in 
such shrines which the Āļvārs visited that brought into vogue 
a new concept of temple worship in South India. Those 
shrines which have received matgalasasanam of the Alvars 
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came to be regarded as supreme in importance and are known 
as 'patal perra tala&kaP (temples celebrated by the hymns). 
Tirumankaiya]jvar and Nammāļvār enjoy a special repute in 
this respect. The former is the only Alvar who visited almost 
all the shrines which?? are now called ‘temples celebrated by 
the hymns' and some were sung only by him and some others 
were extolled only by Nammalvar.* Among 108 temples 
there are five temples having more than one hundred verses 
viz., Tiruvarankam 247, Tiruvénkatam 213, Tirukkannapuram 
128, Tirumaliruncolai 114 and Tirunaraiyür 109. Special 
mention requires to be made here of Tirumankaiyāļvār's 
particular contribution to the shrines of Tirukkaņņapuram, 
Tirunaraiyūr, Tiruvarankam and Tiruvinnakar.* The Āļvār 
has sung a centum of verses on each of the deities of 
Tirukkapnapuram** and Tirunaraiyur.5* Tiruvarankam?* 
gets half a centum, Tiruvénkatam?" four decads, and 
Tiruviņņakar** three decads. 


The Alvár makes specific reference to the prevalence of 
Vedic study and Vedic recitals in some places where the 
shrines are situated??. The brahmius who dwell there attend 
to their nitya, naimittika and kémya rituals and teach the 
Vedas to others.?'" The brahmins in Pullampütankuti never 
utter a lie, are well studied in the Vedas and are great 
through the worship of three fires and have reputation for that, 
forbearance and generosity."! The smoke of incense arising 


201. This brings out the importance of the impact of the Nālāyiram on 
temples and temple worship. 

202. Vide Appendix-V for a list of shrines celebrated exclusively by 
these two Aļvārs and by Pūtattālvār, Tirumalicaiy&álvár, Kulacēkar» 
āļvār and Periyāļvār. 

203. Many of these shrines are all situated in and near the banks of 
Kāviri. 

204. Peri. Tm. 8.1 to 8.10. 

205. ibid. 6.4 to 6.10; 7.1 to 7.3. 

206. ibid. 5.4 to 5.8. 

207. ibid. 1.8 to 1.10 and 2.1. 

208. ibid. 6.1 to 6.3. 

209. ibid. 3.10: 1; 4.1:3, 7, 8; 4.2:10; 4.3: 2, 3, 6; 4.621; 10; 4.818. 

210. ibid. 2.10: 2; 3.5:642:2; 5.9:6,9. 

211. ibid. 5.1: 5, 8. 
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from the rites performed add to the fragrance filling Tiru- 
varankam.?? The performance of the Soma sacrifice at 
Tirukkovalür by the brahmins whose mind is pure and who 
are well-versed in the four Vedas is stated to have brought 
about the rich growth of paddy there." Each house in this 
sacred place is stated to be resounding with the recitation of 
the Vedas. The mantapams in the houses which were situated 
in the charming streets there were occupied by the Vedic 
scholars who adopted a particular method of studying the 
Vedas known as 'vāram* which consisted in giving the padapatha 
(splitting the samhita portion of the Veda into separate 
words) of the entire text whose beginning would be mentioned 
by one of the scholars assembled there.” 


a 

A special reference is required to be made here to 
Tirukkovalür which is described by this Alvar as prosperous 
having scholars. Goddess Durga, with the deer as her vehicle, 
is present in the shrine. She has eight hands and is stated to 
guard that place."* Men of restraint create the impression 
that this place could be that of Siva who rides on the bull, 
and their wealth suggests its identity with the city of Kubera. 
The charm of the place leads to mistake it to be the dwelling 
of Indra. Brahma could be taken to live there from the Vedic 
recitations which go on there.”'* The great men who live 
there appear as capable of great achievements which expected 
of Brahma and Siva.” 


Citrakütam is graphically described by this Āļvār as a 
prosperous place with fine groves.?'* Three thousand brahmins 
offer worship every day to the Lord in this place.?* They are 


212. ibid. 5.4: 7. 

213. ibid. 2.10:1. 
214. ibid. 2.10: 5. 
215. ibid. 2.10: 6. 
216. ibid. 2.10:8. 
217. ibid. 2.10:9. 
218. ibid. 3.2:1, 3, 5. 
219. ibid. 3.2:8. 
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well studied in the Vedas and offer worship daily in the sacred 
fires.?* Girls listen there to the recitation of the Vedic texts 
and reproduce even the lengthy passages in tact. The parrots, 
which listen to this recitation, reproduce them to the 
brahmins for their revision or reutterance of those passages.?!! 
The Lord is frequently described as going through the streets 
of Tillai Tiruccitrakütam showing that the deity is taken in 
procession on the occasion of festivals.*”* The Lord is taken 
on the vehicle Garuda.?^ He will present Himself as Nara- 
simha on a particular day during the procession*** and would 
pass throuzh the streets. 


Tirunaraiyür is described as a place inhabited by Vedic 
scholars. The shrine, in that place is stated to have a very 
huge golden door. Sri stands by the side of the Lord of 
enchanting appearance. She resembles the slender vasici 
creeper, her gait resembles that of the swans, has the looks 
of the deer and her tresses bear comparison to the plume of 
the peacock. In thinness, her waist resembles the lightning. 
Her shoulders are bent like the tender bamboo; her breasts 
resemble the jars. With the lips red like Advai fruit, her eyes 
resemble the fish.?* This is the bewitching description of Sri 
in arcā form given only here. 


The streets of Tirunaraiyür are ever putting up a char- 
ming appearance on the occasion of temple festivals and when 
the sacred rites are performed.*** A similar description is 
given of Tirumanimátakkovil,?'" Vaikunthavinņakaram.*** 
Ariméyavinnakaram*? and Tirutterriyampalem.?? The beauti- 


220. ibid. 3.2:2. 

221. ibid. 3.2:6. 

222. ibid. 3.3:1 to 5. 

223. ibid. 3.3:6. 

224. ibid. 3.3:8. 

225. P. TML. Kan. 72 to 80. 
226. Peri, Tm. 6.4:8; 6.7:1. 
227. ibid. 3.8:4. 

228. ibid. 3.9: 2. 

229. ibid. 3.10: 2. 

230. ibid. 4.4:8. 
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ful streets of Tiruvaļuntūr are inhabited by brahmins who are 
not old in age and who worship the fire at the three fixed times 
during the day.” Tirukkannapuram receives an effective and 
detailed description at the hands of this Alvar who devoted 
one hundred verses?? for this purpose. Devotees of God 
assemble there on occasions of festivals. They are well- 
versed in the Vedas.*** The place Tiruppullani is described in 
the ideal setting. The deity would fulfil the wish of the 
devotee who worships His Feet every day. If He does not grant 
the wish even then, the devotee shall continue to offer the 
worship.?* The koe/s also utter the words "ari, ari" in the 
graves surrounding the temple at Tiruveļļiyahkuti ?*. Cikāli 
which is referrcd to Kāļiccirāmavinņakaram, is described 
as a place inhabited by brahmins well-versed in the Vedas and 
Vedangas, who performed the five daily sacrifices. The place 
resounds with music, The streets are filled with the pomp of the 
festivals of the Lord there.??* The streets in Tiruvali are broad 
enough for dragging of the temple car with the deity in it." 


The Alvar’s life isa typical case of vigayā-kāma (amo- 
rousness) turned into Bhkagavat-kāma (divine love). Nature 
mysticism enables the Alvar to enjoy the Beauty of God 
objectively in all things and it turns into true immanent 
mysticism. At this stage the Āļvār-nāyaki develops a view 
and vision of Bhagavān as Love in the form of Krsna 
enthroned in her heart. She is much captured and captivated 
by the entrancing beauty of the Beloved that it is relished even 


231. ibid. 7.5:1. 

232. ibid. 8.1 to 8.10: 
233. ibid. 8.7:2. 
234. ibid.8.7:7. 

235. ibid. 9.3: 9. 
236. ibid. 4.10:7. 
237. ibid. 3.4: 1. 

238. ibid. 3.6: 6. 
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in the physical plane.’ Throughout the hymns!” describing 
his bridal path of love God is seen as the cunning Krsna, the 
Enchanter of souls, playing the game of ‘hide and seek’, The 
Beatific vision of the Lord is only for a brief interval of time 
and has disappeared; it is mostly sensuous and empirical but 
it stabilises love or bhakti by directing it inward. 


The bride now experiences vislesa; the sorrows of sepa- 
ration are more intense and last longer. But this experience 
is spiritual one as it is a process of negation by its fulfilment. 
In this stage, Bhagavat-kama is purified by vairagyā of the 
faint arising out of visaya-kāma. The experience of separation 
is one long tale of sorrow and depression. [t starts with simple 
pain and ends with irresistible agony.**' Generally the expe- 
rience of separation passes through three usual stages of dist- 
ress, depression and defiance. The soft gentle southern 
breeze is felt as a burning gale by the bride. Her body 
languishes and loses weight and the bracelets drop down.’ 
Every moment is like an aeon for her." The colour of her 
body changes; she feels even the sāndal-paste as blasts of 
fire**, No sensation, song or soul that does not reveal Him 
has any existence or value.** In divine madness, she has no 
thought of food or drink and she spends sleepless days and 
nights.*7 Then sorrow increases with continued disappoint- 
ment.’ It is a favourite dramatic device of the Alvar 
Mystics to express the agony of separation in the words of 


239. Peri. Tm. 2.8; T.N. 21, 22, 24, 25. 


240. There are 21 decads in Periya Tirumoli besides his two Matals and 
twenty verses in Tírunetuntántakam (11-30) describing his bridal 
path of love. 


241. Peri. Tm. 3.6. 

242. ibid.2.7:4. 

243. ibid. 8.3; T.N. 12, 19, 23, 25. 

244. ibid. 27:4. 

245. ibid. 2,7: 3, 9; T.N. 17. 

244. ibid. 2.7: 5, 7, 8. 

247. ibid. 1.5.5: 1.3; 8.2: 4; T.N. 11, 12. 
248. ibid. 3.7: 4.8. 
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the mother, ?'* and friends and of messages to the Beloved.?* 
This is an adaptation from the Tamil technique of love 
poetry. The elopment of the lovers and consequent lament- 
ations of the mother (makatpokkiya tay irankalj? are 
found to be resourceful topics for poetic imagination.?* 
The fond mother is sorely distressed by the failing health 
and  sick-mindedness of the daughter in her forlorn 
state. The artful Mayan or Kannan as the seducer of 
souls had secretly entered into her heart and stolen it 
away The bride raves about Him.’ The mother implores 
Him to have mercy on the poor bride. She is unable to find 
out the cause of her daughter’s madness. In another mood, 
she thinks that it is an incurable disease due to possession by 
evil spirits and seeks to propitate them by offerings like toddy 
and meat.** But divine intoxication is different in kind from 
possession by the devil and diabolical mysticišm. So she is 
lost in helplessness and drops down in despair. 


The crisis is reached when the dark night of the soul or 
depression arrives and the bride is consumed in flaming love. 
The heart melts away like wax. While all nature is asleep in 
the dark night, she alone is awake;?? she is tormented by the 
sense of separation. She bursts into agony. She weeps and 
wails and cries aloud and her body is bathed in overflowing 
tears." In her sinking mood she addresses crows, cuckoos, 


249. ibid. 2.7; 3.7; 4 8; 5.5; 8.1; 8,2; 9.9; 10 9. 

250. ibid. 3.6; 9 3; 9.4; T.N. 26, 27. 

251. ibid. 3.7. 

252. Out of 378 Caükam Akam poets, 28 poets have entertained a 
partiality for these related themes with the result that they are 
touchingly treated in 122 poems (i.e. one-seventh of the total 
kaļavu poems) with a depth of psychological acumen (vide: The 
Tamil Concept of Love in Akattinai. pp. 57-59). 


253. ibid. 5.5. 

254. ibid. 3.7. 

255. ibid. 4.8: 8.1; 8.2. 
256. ibid. 9.9. 

257. T.N, 11. 


258. Peri. Tm 8.5:2, 6. 
259. ibid. 11.1; 11.2; 11.3. 
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lizards, parrots, cocks to make omen-cries or sounds signify- 
ing the coming of her Lord.“ But her Kannan Who is the 
Giver of love and so easily accessible is nowhere to be seen; 
yet He has entered into her soul and is inescapable." Nature 
is very sympathetic to her moods and reflects them. The 
birds with their mating instincts also express their sympathy 
with her in her parted state. She then sends messages of her 
forlorn state through the birds and even her mind itself.** 
Kannan is in her inner eye and also the self as its light and 
also in her poesy.*** Yet the mind knows Him not.*** Kannan, 
the Mayan, dwells in her and yet she pines away,*** 


The stage comes when she becomes desperate and 
defiant and resorts to the device of foiled feminine love known 
in Tamil as Matal. She publicly censures Him for having 
wounded her by His shafts of love and deserted her when the 
suffering was acute and could be cured only by Him. In both 
the Matals, she abandons her shyness and reticence and 
publicly exposes His cruelty and faithlessness. The mood 
very soon changes from assault to remorse and prayer for 
mercy, The soul clings to Kannan and Kannan alone and He 
cannot escape her. The avatara who came down only for the 
Alvar is A]var-mad. He longs to reunite with her purified by 
self-naughting and the feeling of unworthiness. He Who 
hides Himself in the light of her lyric poesy as his Inner * 7? 
longs for communing with her io the nakedness of her beauty.?* 
He eagerly yearns for living in the Alvar’s song, soul and 
every sensation. In her inner life as what He is rather than 
what He does and He longs to possess her whole being or true 
being. As prema to start with, the Alvar is seized with a 
sense of sinfulness and God-fearingness; but his mystic love 
reasserts itself and he realizes his intimacy with God as lover 


260. ibid. 10.10. 
261. ibid. 7.3; 8.9. 
262. ibid. 9.3; 9.4; T.N. 26, 27. 
263. ibid, 8.10:9. 
264. ibid. 7.2:8. 
265. ibid. 9.2; 11.3; T.N. 28, 29. 
266. ibid. 9.2:1. 
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and is blessed with the boon and grace of the unitive life, and 
the stability of the eternal Light even beyond Badari, the 
highest peak of spirituality here below.?™ 


The Ciriya-tirumatal is in defence of kama as a 
pursuit in life, but it is directed towards the higher purpose of 
reaching the Lord. The word 'katal" applies to worldly love 
and also in its perfected state to spirituallove. People talk 
of attaining moksa by getting rid of this body. In the 
meanwhile, the aspirant of moksa shall live on fruits and 
leaves that fall from the trees of their own accord. He has to 
undergo untold sufferings like living in cottages and taking 
bath in tanks bracing at times the inclemencies of weather. 
If all this is to be admitted, no one who is said to have 
obtained moksa has come back to report that Paramapada is 
a place of bliss and shall therefore be preferred to material 
love. Mere talk of the nature of moksa does not carry any 
conviction and so it would be prudent on the part of people 
to stop discoursing on it. Dharma as a purusdriha will enable 
one to get to heavea after death and sport with gazelle-eyed 
women, listen to enchanting music and move in the ethereal 
region. Artha asa purasartha yields the same results. Desire 
or kama is the basis for both these and so it is better to stick 
to kama and achieve those two ends,** 


The tradition of the Tamils is that men alone shall 
undertake matalurtalj" but Tirumankaiyalvar rejects this 
convention following the tradition of Sanskrit literature.?” 
Adoption of matal way would become practicable only when 
the sense of shame is completely given up and when one could 
proceed through the streets for exhibiting one's love. Women 
who are by nature bashful, would not be in a position to adopt 
‘mata!’ and this is perhaps the basis for the Tamils’ restricting 
the adoption of this method to men. The Alvar, however, 
remarks that those who do not adopt and admit the Sanskrit 
267. ibid. 1.3; 1.4. 

268. P. TML. Kan. 11 to 18. 
269. ibid. Kan. 38, 39. 
270. P. TML. Kan. 40. 
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tradition could not realize the effects of application of sandal 
paste, southern breeze, the sweet sound emanating from the 
bamboo, of the oxen, shriek of the anpil and so on.?" The 
Alvar cites then instances which show women, unable to 
repress their love, went after their lovers. Graphic and 
pathetic is the description of Sltā's following Rima to the 
forest? Vēgavati, a maiden, could not find her lover in his 
place, went to the battle field, aroused him from slumber and 
enjoyed his company.** Ulūpi, the daughter of the Nagas, 
compelled Arjuna to break his vow of celebacy and spent a 
pleasant time with him.*** Usa, the daughter of Bānāsura, 
had a dream wherein appeared a handsome youth whom her 
friend identified to be Aniruddha, son of Pradyumna and 
grandson of Krsna. Her friend Citralekha brought him 
stealthily to her whose company Usa enjoyed without the 
knowledge of her father.'* Parvati openly adopted penance 
as the weapon to force Siva to come to her which when fully 
described would be another Mahabharata.*'* 


It is very creditable on the part of this Alvar to suggest 
that the bride of the Alvar felt her passion aroused at the 
sight of Sri by the side of the Lord at Tirunaraiyur."* The 
sounds of the sea, the moon-lit night, southern breeze, the 
feeble voice of female anri! on the palm tree were enough to 
make her position intolerable.: She throws a challenge to 
the Lord that if He were not to accept her love, she would 
publicly declare His base and bad activities such as getting 
tied to a pestle for stealing butter, eating cart-loads of food 
intended for Indra, going as a messenger in spite of his being 
insulted, insulting women like Surpanaga who loved him and 
killing Tataki.** 

271. ibid. Kan. 39 to 44. 

272. ibid. Kan. 45 to 51. 

273. ibid. Kan. 52 to 55. 

274. ibid. Kan. 55 to 59. 

275. ibid. Kan. 60 to 64; Bhag. P. 10: 62. 
276. ibid. Kan. 65 to 71. 

277. ibid. Kan. 77 to 80. 

278. ibid. Kon. 81 to 85. 

279. ibid. Kan. 137 to 147. 
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What was set forth in favour of kama as the worthy 
pursuit of life in Ciriya-tirumatal is confirmed in Periya- 
titrumatal. In the former, there is vivid depiction of the 
arrival of Krsna bv the bride who was playing bal!. He came 
playing kutakkuitu which attracted her and so she went out of 
the house to witness it.?** She lost at once her beautiful com- 
plexion, and bangles slipped off from her hand. : Her 
mother came there and did raksa with the dust." She bowed 
to the deity Sattan, now known Ayyapan at Sabarimalai in 
Kerala State. She was not used to do this, but she did 
without getting any result." A sooth-sayer was brought 
there ahd it was predicted by her that the deity with the 
thousand names was responsible for her malady. The 
exploits of the Supreme Person, particularly those of Krsna, 
are all mentioned in detail?" The bride would have adopted 
' matalurtal! but for the fear that she would be scandalised for 
doing so. She could not send her mind as a messenger, 
since it had not come back to her from the ocean-complexioned 
Lord?" Her love for the Lord is deep and immeasurable as 
itis vast as the ocean.?* She cites the incident of Vāsava- 
datta, going through the streets after Vatsarāja” She was 
not condemned by any one and so the bride makes up her 
mind to take up ' matalurtal'.?'" She will utter His names 
through the streets.*?! 


280. C. TML. Kan. 13, 14. 

281. ibid. Kan. 14. 

282. ibid. Kan. 16. 

283. ibid. Kan.17, 18. 

284. ibid. Kan. 20 to 24. 

285. ibid. Kan. 28 to 55. 

286. ibid. Kan. 57. 

287. ibid. Kan. 60 to 63. 

288. ibid. Kan. 64, 65. 

289. ibid. Kan. 68 to Ti. This incident is not traceable to any Piana as 
suggested by Tivyartta-tlpikai (p. 7). It is contained in the 
Pratijiayangandharayana of Bhāsa and Somadeva's Kathāsaritra- 
sāgara. 

290. ibid. Kap. 77. 

291. ibid. Kan. 74 to 77. cf. If the thousand names could be recited to 
glorify Him, it must be quite possible to repeat the same for 
condemning Him also. (Periyavüccün Pillai on ibid.). 
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In the Tiruveļukkūrrirukkai the Alvar revels in the use 
of numbers from one to seven for Citrabhandha (a kind of 
poem of acrostics). The word ‘one’ may refer to the unique 
nature of the Lord, apart from time, sattva quality. The 
number ‘rwo’ denotes the pair of Feet of the Lord, besides 
the sun and moon and others. The three strides of the Lord 
are referred to by the number ‘three’ besides three qualitizs, 
the three worlds, three fires, sacred thread and others. The 
word ‘four’ refers to the Vedas, four pursuits of life and many 
others, The five weapons of Visnu are meant by the number 
‘five’,*"* besides the five sacrifices, five elements and others, 
The word ‘six’ could refer to the six schools, bee which is 
six-footed (aru-patam), six tastes and others. The number 
‘seven’ refers to seven worlds. Care is taken to start with 
number ‘one’ up to ‘seven’ depicting what each stands for in 
relation to the Lord and come down from that number to 
number ‘one’ in the same way. 


The Alvar got every thing from the Supreme Person 
Himself. He dwells in great detail on the Tirumanira showing 
its importance. It is admitted that through the worship of 
the arcā form of God that any one turns a theist and in this 
respect, the contribution of this A]var is invaluable. The 
prefix 'periya' to his composition Periya Tirumoļi brings out 
not only the larger number of verses he had composed but also 
its greatness through poetic beauty and the sense it conveys. 
The number of verses and to stages through which love for 
God is made to develop justify the title Tirunetuntāņtakam. 
The sages, mother and bride contribute in this piece respecti- 
vely in the first, second and third tens. Besides, the name 
‘Kaliyan’ which tefers to this Āļvāris the Tamilised form of 
‘Kaliha’ which means that this Alvar contributed much for 
destroying the effects of Kali age through his compositions. 


PERIYALVAR 


Periyalvár attained greatness by offerig to God the 
garland which his foster-daughter Antal wore at first before it 


292. cf. Appar's Tevaram 4. 26:5; 4. 53:7. 


656 RELIGION AND PHILOSOPHY OF NALAYIRAM [ CHAPTER 


was offered to the deity*** and also for blessing the Lord with 
long life and wishing for Him every prosperity.* The word 
*perlya' which is prefixed to his name, thus suggests his great- 
ness, although he was not great in the sense of being senior to 
other Āļvārs in age or by composing more verses than others. 
He himself refers to the name he enjoyed during his life time 
among his contemporaries and to his erudition.*" 


The ardent attachment which the self has for God is not 
altogether free from entertaining apprehensions about the 
safety of the deity. The Supreme Person is verily omnipotent 
and could protect Himself. In fact, it is He that protects 
every one from dangers Yet, too much of affection scents 
dangers.?* The beauty, goodness and auspiciousness which 
are stored only in Him may perhaps catch the evil eye of some 
people and so, the devotee feels that it is his duty to wish well 
of God and pray for His well-being so that the world may be 
happy. It is not therefore a surprise if Kausalya observed 
certain auspicious rites at the time of Rama's departure to the 
forest and pronounced matgaļam for Him.?*' The citizens of 
Ayodhya bowed to all the deities in order to keep Rama in 
good repute.’ The sages too who met Rama as He entered 
the forest welcomed Him offering mangalam to Him.*” 


In the twelve verses of Tiruppallantu. Periyalvar offers 
mangalam to the Feet of the Lord, Šrī, discus, conch and 


293. Godāštuti' 10. 

294. Pallāntu 

295. Periyāl. Tm.1.1: 10; 1.3:10, 1.4: 10; 1.5:10; 1.7: 11; 2.2:11; 
2.3: 13, 2.4:10; 2.7:10; 2.8: 10; 2.10: 10; 3.1: 1]; 3.2: 10; 
3.4: 10; 3.5:11; 4.1:10; 4.4:11; 4.6:10; 4.9: 11. 

296. cf. Abhijūāna Šūkuntala. Act V. 

297. Rām. Ayodhya. 25:28 to 45. 

298. ibid. 2.52. 

299. ibid. Áranya. 1:11, 12. cf. Šrī Gunaratnakósa 24 where the five 
weapons of Visnu are ever ready to keep a keen watch over the 
person of the Lord. Tyāgarāja too asks people to offer their pra- 
yers for protection to Rima in the Bairavirüga kirtana “ Raksa 
pettart’’. 

300. T.P.L. 1. 
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to the close proximity between the Lord and His devotees.?"! 
The Āļvār invites people, even of those in heaven to mingle 
together for this purpose." The martgaļam is offered to the 
Lord Who killed Hiranyakasipu,** Bana,* Ravana and his 
hordes**, This piece refers to the devotees’ keen desire to 
have the remnants of what the Lord had used,?** the festival*t? 
conducted on the day which is in connection with the constel- 
lation ‘Tiruvonam’, The Alvar makes a clear pronouncement 
about the greatness of the Lord's name” and himself as be- 
longing to a family where all his ancestors in seven generations 
have been the servants of the Lord *? 


Periyalvàr was much attracted to Krsna Whose child- 
hood is very well depicted by him. The festivities celebrated 
by the inhabitants of Gokulam when Krsna was born is graphi- 
cally deseribed.?'*! The divine child is described from feet to 
head by Yacoda and the minute description is very artistically 
presented. The various decorations are sent by the gods 
for bedecking the child who is put in the cradle and thelullaby 
is sung by Yacoda;"? Yacodā's calling the moon to be near 
the child is full of references to Krsna’s divinity.*? Elegance 
marks the depiction as Yacoda's request to Krspa's ceskirai?'* 
and cappámi."" The gentle and faltering steps of the child 


301. ibid. 2. 

302. ibid. 4. 

303. ibid. 6. 

304. ibid. 7. 

305. ibid. 3. 

306. ibid. 9. 

307. ibid. 6, 9. 
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309. ibid. 6. 

310. Periyaļ. Tm. 1.1. 

M. ibid. 1.2. 

32. ibid. 1.3. 

4313. ibid. 1.4. 
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Krsna are vividly portrayed ?'* The acca stage is set on an 
ideal background of the exploits of the Lord as Vàmana and 
others.?"" It is doubtful whether any woman could describe 
better the feelings she would have had when her child clings 
to her back. Yacodā, rather Periyāļvār, depicts this aspect 
with extraordinary grace?! which is equalled only by the 
Alvar’s depiction of 'appuccik-kattal'"*. Yacodā's asking the 
child to suck her breasts gives the pen-portrait of the child 
approaching the mother in certain poses.?? The twelve names 
of the Lord are used in the decad describing the lovely ear- 
lobes of the child by addressing with one name in each verse,?!! 
The celebration of the whole occasion is described in detail 
commencing with the women folk assembled to participate in 
the celebration. The bath for Krsna is arranged and Yacoda 
asks Him to take the bath leaving aside His pranks.** The 
dressing of the hair, bringing a stick??* and decoration of 
the hair with various flowers??? are all well described. Yacodā 
takes proper precautions to see that evil eyes are not cast on 
the child and hence undertakes raksa for Him.** The com- 
plaints of the women regarding Krsna's mischicf and Yocoda's 
asking the boy not to play tricks and come to her are vividly 
portrayed.?' References are made here tothe Lord as en- 
shrined in arcd forms as in the previous decad. Krsna's drink» 
ing away the milk, eating away the rice cooked with jag- 
gery,** and snatching away the bangles of a girl and giving 
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them to another girl for buying rose-apples in exchasge”" are 
skilfully presented by women to Yacoda. Yacoda recounts 
His mischievous acts to Him on His face and refuses to give 
Him breast-milk.?! She feels sorry for having sent the child 
after the cows in the hot sun without allowing Him to play 
with His friends and without giving even footwear and um- 
brella.*?* The motherly affection and the pride ef having such 
a charming child causing jealousy in the mind of other women 
arc ably portrayed and are superb and graceful. Admirable 
is the description of the behaviour of women of Gokulam 
(Ayarpati) when they cast their looks at the boy Krsna Who 
was returning in the evening after tending the cows.*** The 
description of the Govardhana hill and its lifting by Krgna and 
playing on the flute are well conceived.?* The exhilarating 
effect of the sound of the flute is vividly portrayed with the 
minutest details of Krsna applying His little fingers on the 
holes of the flute and the movements of His lips and the fine 
bending of His eyebrows when He played on the pipe.?* The 
effect of His music on celestial women, sages like Narada, 
semi-divine beings like kinnaras is well depicted? The 
ceiestial dancers like Menaka and her other three comrades, 
and the gandharvas became aware of their insignificant 
position in dance and music and felt ashamed.**?^ The deni- 
zens of heaven came down to Gokulam and were following 
Krsna wherever He was proceeding to listen to His music,” 
The bird species deserted their nets and kept lyingon the 
ground, the cows came alert with raptattention without even 
moving their ear-lobes, the deer stopped grazing and listened 
with attention to the music with grass-lits still clinging to 
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their mouths and seemed as if they were in picture." The 
trees began to exude the flow of honey, and the branches 
turned towards Krsna offering flowers exuding honey." The 
mother’s description of how her little daughter felt fascinated 
by Krsna is ably portrayed* as also her anxiety about her 
daughter's safety when she is not found in the abode and there- 
fore guessed to have gone after Him ** She is apprehensive 
of the scandal that may arise asa result of this incident. A 
kind of sport called *untiparattal" in which little girls take part 
is described about the child Krsna.‘ Hanuman's offering the 
identity regarding Rama to Sita are beautifully depicted.?*: 
The Alvar mentions that there are people who had directly 
seen God in his descents as Narasimha,*!^ Rama in the sacri- 
ficial hall of Janaka,*'" on the seashore on the eve of crossing 
the ocean to reach Lanka,?** Krspa when He killed the seven 
bulls, in the battlefield*?, while on the throne with ten 
thousand wives,'?' in the battle field of Bhdrata,? hiding the 
sun with discus?! andas Varāha having Bhüdevi on his side.?*! 
The Tirumaliruncolai hills are beautifully described as belong- 
ing to the Lord Whose exploits are recounted.’ The holy 
place of Tirukkēttiyūr is well described as a place inhabited 
by brahmins deeply learned in the Vedas and so must have 
done good deeds in their previous births to inhabit that 
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place.?* People who do not extol the deity in the shrine there 
but are after only wealth, cloth and food, must be great sin- 
ners.’ The world is really lucky in being able to get the 
contact with the dust ofthe feet of those who praise this 
deity.” Such devotees have the right to sell their devotees to 
others for any praise,” that is, the devotee of God shall 
treat himself as a servant of bhagavatas. 


The Alvar asks people to utter the names of God even 
if it is necessary to go about begging."^ The holy shrine of 
Sri Rangam is described in three decads.*" In this description 
are contained much of the tenets of Vaisnavism. The Lord 
will always be by the side of His devotees whatever be the 
nature of the activities?** He Himself takes His men to His 
place.*** The devotee shall worship the Lord even in advance, 
as he is not likely to think of Him in his deathbed.'** If the 
Lord's Feet are worshipped with flowers to the recitation of 
Rg, Yajur and Sama Vedas then that time must be considered 
good, otherwise it will be a day of fast.*** All the diseases 
left him because of the protection he received from the 
Lord .*** 


ANTAL 


Anta] the foster-daughter of Periyāļvār composed two 
poems of which one is the well-known Tiruppavai and the 
other is Nacciyar-tirumoli. The Tiruppāvai is in thirty verses 
which teach people of their dependence upon God and of the 
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need to serve only the Lord. This doctrine which is based on 
sesatva is derived from the Upanisads*** The whole piece is 
addressed to the maidens for undertaking a solemn observance 
during Aémanta season in the first month. The observance is 
known as Katyayani-vrata, worshipping Kātyāyanī, the god- 
dess for receiving a suitable husband. The Bfāgavata refers 
to this observance by the maidens in Gokulam who bathed in 
the Yamuna before daybreak and worshipped the image ofthat 
goddess made of sand. The request of these maidens was to 
Krsna, the son of Nandagopa as their husband They used to 
go to the river singing the glory of Krsna all the way.?* 


Anta], being an ardent devotee of Visnu, takes up only 
the element of undertaking the observance, the deity to ber 
worshipped being only Lord Sri Krsna. She cenceived her 
place Sri Villiputtür as Gokulam. The maideus there, were 
considered as the maidens of the cowherds, and the temple of 
the Lord there as the abode of Nandagopa. 


The whole piece of Tiruppavai could be taken to have 
been divided into six groups of five verses each, the first group 
of verses representing the nature of abservance that she is 
undertaking. The maidens are called out for participating in 
the observance. They have to take bath early in the morning 
and avoid taking ghee, milk and applying collyrium to the 
eyes and wearing flowers. They shall avoid doing the forbid- 
den acts and uttering evil expressions. They would offer gifts 
to the deserving ***. Besides getting Krsna for their husband, 
their observance would bestow on lands plenty of timely 
showers, peace and above al! vast yieid of milk on which the 
cowherds live. They have tosing the names of Purusottama 
Who measured the worlds.*”) They request the lord of rain to 
shower enough water for their bath."' They shall approach 
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the Lord with pure mind, offer pure flowers, bend before 
Him, utter His names and meditate upon, with the result that 
the sins committed previously and that are likely to be com- 
mitted in the future would be utterly destroyed." * The time 
for starting to the river is announced by the chirping of birds, 
the blowing of the conch and the brahmins uttering the words 
‘hari’ when they get up” 


The second group of verses is devoted to rousing the 
maidens from their sleep. The cowherdesses begin to churn 
the curds.?** The mothers of some of those maidens are 
requested to awaken their daughters? One gopi asks one of 
the maidens who is sleeping to rise up and open the door.?'* 
In the third group of verses, the maidens are called to follow 
her to the abode of Nandagopa.***7 Some who have detach- 
ment for the world wear the saffron robes and go through the 
streets to their temples blowing the conches."* The maidens 
also intend to proceed to sing the glory of Krsna.? The 
fourth group describes how the gate-keepers of the mansion of 
Nandagopa are requested to open the doors and permit them 
to enter for awakening Krsna.**° Nandagopa, Yacoda and 
Balarama are then requested to wake up **' Nappinnai is then 
asked to open the door.** The fifth group is devoted to the 
attempt at the representation of the aspirations to Krsna by 
the gopis alter waking Him up. Krsna is informed of the 
the arrival of the enemies of God who have suffered much 
and now realized of His greatness.** They request Him 
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to come out of the bed room like a lion which has waken 
up just now and walking with a majestic style to occupy 
the throne and listen to their supplications.”** All the 
people wish for His Feet by doing maitgalāsāsanam.*** 
If He were to fulfil their aspirations, they would be 
able to sing His prosperity and the advantage of serving 
Him. This would enable them to get full relief from the 
worldly ills and enjoy bliss.?^ [n the last group, the bath 
which they would now undertake is justified on the strength 
of the practice of it by the elders. They require certain 
equipments for their worship of Him, namely, huge conches 
which would terrify the world with their resonant sound, and 
big musical instruments. They must have people who would 
do mangalāsāsanam for Him. They require also auspicious 
lamps, flags and canopies.?^ 


The observances of a vow of this kind does not, how- 
ever, get sanction from the edic sources, but certain acts have 
been in vogue as practices of pious and righteous men whose 
conduct and behaviour cannot be questioned. On the analogy 
of Holaka and other practices," these have to be treated as 
authoritative. The gopis request the Lord to give them suita- 
ble ornaments to put on and allow them to prepare rice with 
milk and ghee.*? The gopis exult over their good fortune for 
having Krsna amidst them. They are all persons roaming in 
the forests tending the cows. They are utterly unlearned and 
Krsna is born to live as one among them. This reveals God's 
saulabhya. The relationship between them and Krspa is such 
that it can never be got rid of. This is the highest tattva which 
scholars seek to realize but is very easily known to these cow- 
herdesses. They could have, out of ignorance and childish- 
ness, addressed Him with expressions that deserve to be used 
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with reference to people of low status. Tho Lord is requested 
to forgive them for that fault and grant their reguest.”** They 
request the Lord to listen to the purpose of their coming to 
Him early in the morning in order to do mangalasasanam at 
His Feet. He must accept their services. They are not the 
persons to be satisfied with the result they would gain from 
Him for thc time and forget Him afterwards. They request to 
be related to Him intimately for all times in each and every 
birth of theirs. They shall do service only to Him. He shall 
relieve them of any thought as aspiration other than this?" 
Following the tradition of her father she offers masgalasasa- 
nam to the Lord **? 


The fundamental truth preached here is that the selves 
live only for Narayana Who is Uttama, or Purugottama,* 
While worshipping God, the deeds which are prohibited have 
to be given up.'* The ultimate purpose lies in praising and 
worshipping His Feet and whatever is done shall be an act of 
service." 


Prapatti is the path for obtaininu final release?" When 
the devotees proceed to study the zativa rrom the preceptor, 
they are required to take their classmates also with them". 
Mind is the guard of the temple of God.*"" The spiritual precep- 
tors shall be worshipped in advance and God shall be approach- 
ed through their favour.*** Sri shall be worshipped at first.‘ 
The preceptor’s advice shall be followed!" and Sri shall be 
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requested for Her help. The Lord shall be awakened, wor- 
shipping Him Who resides as Indweller.** External worship 
(bāhyayāga) shall then be undertaken! The six instruments 
refer to the six seats arranged for the Lord*'* The Indweller 
is then worshipped'** and this is called anuyaga. The way of 
Practising prapatti and its effect are suggested." 


The Vaisnavite tradition has attached great significance 
to the Tiruppallantu of Periyāļvār and to the Tiruppāvai of 
Antal. The worship of the deity with the recitation of the 
Nalayiram shall begin with the first two verses of Tiruppallantu 
and end with the recitation of the last two verscs of Tiruppāvai. 
Tbe verses of Tiruppallagtu treat of offering mangalam to the 
Feet of the Lord, Lord, Sri and His conch and discus. ]t is 
prudent on the part of the worshipper to hope for God's 
vision and wish for that for all times. It is foolish to harp 
upon selfish ends, such as redressal of grievances and removal 
of miseries. The prayers shall end with an appeal to the Lord 
to enable the worshippers serve Him for all times. Kainkarya 
is thus the sole aim and purpose of the life of a Vaisnavite and 
itis not therefore a surprise thal the compositions of Periya]- 
var and Antal have come to occupy supreme position in the 
recitation of the Nalayiram. 


Antal was born for bridal mysticism.'* The Alvar- 
nayakis of Tirumankai Mannan and Nammāļvār with intros- 
pective j&dna could only wear the bridal garb and imbibe the 
intensity of prema and employ the terminology of the bride. 
The symbology of spiritual marriage is not different from the 
metaphysical language of deification by which the self is 
divinised by the alchemy of love. From the point of view of 
bridal mysticism, Antal's two poems, Tiruppāvai and Nacciyār- 
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tirumoļi are inspired lyrical rhapsodies which are the quint- 
essence of mystic love poured out spontaneously with unpre- 
meditated but sclf-concealed art. Her mystic experiences are 
not Visionary or hallucinatory but are historic and true. Here 
is an inspiring example of a spiritual marriage. It is only those 
who have pure hearts and who have subdued the lusts of the 
flesh and tasted bhakti-rasa that can understand her supra- 
rational experience clothed in symbolic imagery and a sensu- 
ous garb, and appreciate the language employed by her. 


Anta] was like the gopī born for Gopālu, the Divine 
Dark and she vowed to wed Him alone and none else.‘ In 
her poems there is unique poetic or dramatic gift of portrying 
with consummate feminine art, the procession of virgin love 
with her comrades with praise in her lips and prema in her 
heart to the mansion of Lord Krsna, cnthroned in their hearts, 
wake Him up from his yoganidra and present to Him a petition 
for granting them the boon of the unitive life." It should 
prove much more easy for her as a member of the fair sex to 
realize the Highest through her own route of being. It is 
clear that for the female of this incarnation, the path of 
Anta] shows how the transformation could be effected and the 
rich raptures of the supramental are open to her. 


Sri Krsna is accessible to her as Gopāla, the cowherd 
boy; yet He is the Dazzling Divine Dark hidden in the light of 
love and as the cloud of the Unknowing He is elusive, Now 
her poetic genius and make-believe come in her way. She 
imagines herself to be a gopi mad after Sri Krsna;''' but He is 
a Divine Beauty which the eye has not seen, the ear has not 
heard and the hand has not touched. The heart can know 
Him, but logic cannot. So Antal invokes Manmatha, but that 
attempt was not fruitful. Then she tries her success by draw- 
ing an omen-circle on the sand (Ku£al)"*; then she craves the 
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cuckoo to cry for her ocean-hued Lord's arrival; it is really a 
pathetic appeal of a love-infected girl.'"* The love-sick 
maiden sees-Him in her dream as tf she goes wedded with Him 
with all ritualistic details of her marriage function.*!* When 
she opens her eyes the vision disappears; the joy of physical 
embrace fades away at the thought of Divine clasping of love. 
Itisan amazing experience which only a born mystic like 
Antal can feel and know. Now Āņtāf's flaming love reaches 
the white heat of consuming passion. There is no response to 
her irresistible yearning and yet she knows that her love is 
inescapable. So she sends messages of her burning love to her 
cruel-hearted Lord through the clouds to intercede on her be- 
half.?* But this attempt too does not bear any fruit. So her 
feelings of forsakenness and frustration ends in the agony of 
despair*'® 


Normally feminine love is meek, modest and passive 
but it becomes aggressive when itis not answered and when 
there is no mutualness or reciprocity, Her prema becomes 
irrepressible, It becomes irresistible and in its frenzy it bursts 
the bounds of conventional self-restraint. Despondency has 
its reaction in defiance and assault. The love-smitten maiden 
rebukes the lover for his cunning and cruelty.*? He is a thief 
as He has stolen away her heart and is elusive and deceptive.''* 
He is cruel and callous as Hc has forsaken a maid captivated 
by His beauty and suffering from divine posssesion and intoxi-. 
cation.” In her desperate mood, she resorts to a unique 
expedint of assualt which has no parallel in bridal mysticism 
either in the East or in the West. She pines away and seeks 
relief by plucking out the very roots of feminine love budding 
from her breast and aims them as missiles at her Torturer.** 
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The Fisher and Falconer of feminine souls Who is also seized 
with soul- hunger could no longer escape from the inescapable 
love of Antal. He is pierced by the shafts of love and can no 
longer resist it. His yearning for contacting her, His elect 
bride, and enjoying her union has now reached the stage of 
consummation. At last heart speaks to heart and Anta] visua- 
lises her being led in bridal array in all pomp and splendour 
by the Beloved. The doors of the Sleeping Beauty of Tiruva- 
rankam are flung open. She is caught up in the Bliss of Divine 
Embrace and is deified. 


Antal’s life is idealised and she is idolised in Srl Vaisna- 
vite shrines and homes and millions of Vaisnavites through 
the ages, particularly in South India, have worshipped her as 
the embodiment of the fidelity of feminine love raised to the 
Divine level as His eternal ‘other’. Indeed St. Antal stands as 
the most marvellous exponent of the bridal path of Mystic 
Attainment. The sixth decad of the Nacciyar tirumoļi is now 
recited on the occasion of the marriage in families which are 
Vaisnavite in outlook and conduct. 


The bridal path attracted also Periyalvar and Kulacékara 
Āļvār whose strong inclinations were respectively motherly 
affection towards Krsna and devotion to Rama, and prompted 
them to indulge on this theme. Periyālvār has sung three 
decads**' on the gopis’ love to Krsna and Kulacēkarāļvār only 
one decad*** on the role of a gopi accusing Krsna of several 
misdeeds and breaches of faith. But bridal mysticism has 
not taken a deep root in their hymns. 


The Upanisadic seers have shown that at the back of all 
types of affection is the love of Self.** Knowing Him, one 
becomes attractive to all others.* Therefore the love- 
approach is not to be condemned as such. The Alvars, 
avowedly follow the Bhagavata. Their love-approach is the 
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desire for the attainment of God Krsna, even as the gopis 
desired Him. The history of the gopis is the expression of 
their close and intimate and personal relationship with 
God, an intamacy possible to the supreme  knowers 
alone. Sensual love was not an item in their approach. 
They were therefore considered to be rsis come down in their 
real nature as women, for they were utterly dependent on 
God, the Primal Male There is, however, a difference between 
the Alvars and the gopis. Whereas the gopis were in a situ- 
ation of actual physical relationship, thrown in His Society, 
the Alvars had to gain this intimacy in and through the arca- 
vataras of God, all over this Holy Laud. They always practised 
the love to these arca idols, invariably and without any ex- 
ception. They removed the dire blot of sex and carnalism and 
every trace and reminiscense of these, from their love experi- 
ences, Sublimation was cífected by the worship of the mani- 
festations of God, even abandoning the historical avarāras, 
for the arca vigrahas are but representations, descents actual, 
of the Divine. For their part Antal, Tirumankaiyalvar and 
Nammāļvār worshipped arca as their Love-object and clung 
toitalone Their eyes saw al! human beings including them- 
selves as female; they themselves became spouse fit for the 
Lord. Their entire dependance on God, or feminity, was 
absolute, inescapable, divinely ordained from sempiternal 
years, 


MATURAKAVIYALVAR 


The piece of Kaņņinuņciruttāmpu consisting of eleven 
verses was composed by Maturakaviyalvar in praise of his 
preceptor Nammāļvār. The poem which is in the form of 
antati considers not God but the spiritual teacher Nammalvar 
as the sesin. He knows no other deity. Repeating the utterance 
of his master's name this Álvar got supreme delight. He seeks 
only the feet of the Alvar. He willsing the praise of his 
feet. Itisonly by being the servant of the Alvar that he 
could see God.** Nammāļvār is his father, mother and 
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ruler;**7 he sang the inner sense of the Vedas.*** It is out of 
the sincere devotion of Maturakaviyalvar to his preceptor this 
piece is to be sung before the recitation of Tiruvaymoli is 
undertaken. What Maturakaviyalvár practised is not some- 
thing which was unknown to other Álvàrs. There are nume- 
rous instances in which the other Āļvārs extolled the greatness 
of bhágavatas and held them as their lords.*?* 


TIRUVARANKATTAMUTANAR 


The Rāmānuca-nūrranrāti of Tiruvarankattu Amutanar 
which is included in the Na/ayiram depicts in the antāti form 
the greatness of Ramanuja. After a brief introduction show- 
ing how he had to compose this piece, Amutanar refers to the 
Āļvārs and their contributions.* Peyalvar is referred to as 
the head among the Tamil scholars. Rāmānuja is stated as 
cherishing what each of these Alvars preached and also keep- 
ing their feet on his head and getting guidance from them for 
his writings. This is clear proof that the writings of the 
Alvars influenced to a large extent Ramanuja’s philosophy and 
particularly in writing the Gadyatraya. Rāmānuja is stated to 
have preached that the three pursuits dharma, artha and 
moksa are related to Vamana and kama to Krsna.‘** It is said that 
the teachings of Nammāļvār were ever in the mind of Rāmā- 
nuja and guided him. Devotion to the spiritual preceptor 
is stressed by citing his own example of worshipping those 
who are devoted to Ramanuja.‘™ 


The constellation'Sravaņaywhich is known as Tiruvonam in 
Tamil is held to be presided over by Visnu and the day, when 
that constellation is present, is celebrated and this celebration 


427. ibid.4. 


428. ibid. 9. 

429, Perum. Tm. 10; T.E. 10; A.P. 1; Peri. Tm. 2.6; T.V.M. 3,7; 5.2; 
8.10. 

430. R.N. 8 to 19. 

431. ibid. 10, 


412. ibid. 40. 
433. ibid. 46, 60, 
434. ibid. 85, 86, 96. 97. 
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is in honour of Visnu. The compositions of the Āļvārs con- 
tain frequent references to the celebration of this great festi- 
val.*** Perhaps the frequent references to this festival coupled 
with the Vedic concept of Lord Visnu as the deity presiding 
over the constellation Sravaga are responsible for the obser- 
vance of this day in each lunar month in great shrines like 
those at Tiruvarankam, Kanci, Kumbakonam, Triplicane and 
others when the deity is taken in procession. The supreme 
significance of this constellation for undertaking a celebration 
must have been left unnoticed resulting in the celebration of 
it in an ordinary humdrum way. 


435, Pēriyāl, Tm. 2.4: 1. 2.9: 7; 3.319; Tiruppüllantu 6,9; Nan. Tv, 41, 


CHAPTER XXV 


THE ALVARS AND THE WORLD 


The devout men of God are also men of the world. 
They are also as much living a life in the material environ- 
ment as others do. Some of them are fully alivo to the temp- 
tations of life and sufferings of humanity. In fact. Tiruman- 
kaiyalvar and Tontaratipotiyalvar had tasted the harder aspects 
of life. On the other hand, some Alvars had, as a result of 
age-long experience, a subjective attitude of the worldly ills. 
Allthe same their minds were steeped in enjoying God- 
realization and as such avoided the allurements of the world. 
Whenever the worldly attractions were irresistible, they prayed 
to God for saving them from getting enticed by the senses. 
The compositions of the Āļvārs refer frequently to these 
aspects of their life and on occasions, the Āļvārs offer a bit of 
advice also to humanity. 


“The true mystics of all ages and climes claim to have 
hada direct experience of God and proclaim in their joy 
‘come and see? and invite humanity to have similar experien- 
ces. They are free from the barries that divide one man from 
another and therelore extend their spiritual hospitality to 
others". Nammāļvār, the great mystic as he is, has immense 
sympathy for his fellow-beings, and occupies a pre-eminent 
place among God's devotees. It is he alone that starts sing- 
ing for the redemption of all his fellowmen. The first song 
with which he opened hislips isa humble appeal for mercy 
for the whole mankind. Like the great f'sis of Dandakaranya? 
who drew the attention of Rama to the mutilated limbs of the 
sages of that place victimised by the Raksasas in order to 
invoke His sympathy and obtain his promise of redress. 
Saint Parankusa draws the Lord's attention to the sz: ious 


1. Mystics and Mysticism, p. 428. 
2. Ràm Aranya.6: 15, 16. 
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drawbacks and failings of humanity : "O Lord; Pray lend Thy 
ear truly to the humble petition (vinnappam) of mine. May 
we all (entire mankind) never more wallow in this woeful 
state of false knowledge, evil conduct, and filthy body" .! 


The above sentiment is voiced forth by one who had 
never talked a word before that since his birth. Is :t nota 
sure indication of the compassion residing in his heart for the 
whole of mankind?. It may be presumed that this compassion 
must have been his upper most thought drowning probably 
even the God-love that had kept him speechless for many 
years, The sentiment expressed in the first verse of the Alvar 
is exceptional and unique; his compassion for the suffering 
humanity is commensurate only with his love towards God, 
It can be seen that this feeling being reflected throughout his 
four poems, coming to the surface only now and then, but 
evér present there. The first word of the first verse viz., ‘poy’ 
stands for falsehood and the last word of the last verse viz., 
‘uyarnié’* stands for exaltation. If ever any soul migrated 
from falsehood to exaltation it was Nammajvar. Prince 
Siddhartha activated by his pity and campassion for the 
afflicted renounced his kingdom and took to the life of a 
mendicant trying to find a solution to soothe and heal and be- 
came a Buddha; but he did not postulate God in his philoso- 
phy. But Sathakopa, whose compassion for the erring huma- 
nity equalled, and even exceeded Buddha’s indulges very 
frequently in heart-felt prayer to his God to help man to cast 
off sin, and partake of the pleasures of divine Bliss. There 
are indeed occasions when he bitterly complains against God 
and accuses Him of being selfish and self-centred and not 
caring for the true welfare of His created beings.’ There are 
again occasions when finding that no one in the world responds 
to his call to come and pray, the Āļvār becomes bitter and 
says things very uncomplimentary to man.* He says: “Let 


3.  T.V,R. I. 
4.  T.V.M. 10 10: 10. 


5.  T.V.R. 3,4, 13, 25, 33, 50: P. Tv. 6,9, 15, 22: T. V. M. 1.4; 2.1; 2.4 
5.3; 6.2; 8.5: 9.6. 


6. T.V.M. 4.9; 7.5. 
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any one do anything he likes. Who can try to correct this 
wide and diverse world? Irejoice in the feeling that by the 
Grace of Lord Krsna, Who is the Lord of the Eternals, I have 
been enabled to wipe out pain and distress from my mind"? 
But his fellow-feeling very soon asserts itself. Then we find 
him casting off complacency, putting in a plea once more for 
afflicted men and telling the Lord that it would be wrong for 
Him to expect men to think of Him or come to Him even to 
pray for succour.' He asks: "What stuff are they made of? 
Where are they situate? How can'st Thou expectest them to 
think of Thee, or to come to Thee for relief ?** The Alvar 
tries to explain by referring to the primordial sin that pre- 
vents man from even bowing his bead or folding his hands in 
prayer;? and to the potency of the senses that are strong 
enough to assail even the Lord’s chosen devotees in Parama- 
pada - ''Viņņuļārpermārku atimai ceyvaraiyum cerum aim- 
pulag ivai"'.!! 


This alternation of feeling in the Alvar between sympa- 
thy for man in his distress, and disgust at man’s wayward- 
ness which persists in putting God out of man’s thought, 
word and deed, - and between prayer for his own safety and 
for the safety of the entire humanity — is seen even more pro- 
nounced in his Tiruvāēymoļi. He is even more vociferous here 
in his condemnation of God’s indifference to human woes: 
“Already this wretched world is unable to concentrate on the 
freshness and beauty of Thy glorious Form. And to sucha 
distraeted world Thou hast given a multitude of conflicting and 
mutually destructive faiths and schisms. If Thou, Who art 
bound to protect them, indulge in self-satisfaction, and think 
of nothing but the freshness and fragrance of Thy tuļaci gar- 
land, willst not this world goest to ruin?'*'* That even during 


7. P. Tv.25. 
8. ibid. 32. 
9. ibid. 47. 
10. ibid. 84. 


11. T.V.M.7.1:5. 
12. ibid. 3.124. 
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his ecstatic moments of God--enjoyment, the saint has an eye 
towards afflicted humanity and never fails to shed a tear for 
their inability to partake of the feast of the soul he is revel- 
ling in, speaks volumes about his compassion for suffering 
humanity. Hisisa desire to share his God-enjoyment with 
his fellow beings. Even in the first contum he calls out to 
them in three decads.' It is noteworthy that these three 
decads are couched in short metre quite unlike the others 
Which is not a mere coincidence, It must be a deliberate trick 
of language indulged in to invite reluctant men into the 
Divine fold by giving them short, but sweet advice. Be that 
as it may, one thing is clear: the one hundred decads of the 
great work of this Alvar are interspersed with hymns addressed 
to his fellowmen. Those hymns point out to them the empti- 
ness of human life and the vanity of human wishes at times; 
at other times, they draw their attention to the greatness and 
glory of God, and to the pleasures and ecstasies derived and 
derivable from God-life and God-love. 


There are several places in the course of the Tiruvāymoļi 
where the Āļvārs drows God's attention to the world. The 
feelings with which he does so are markedly diverse. In one 
hymn he dreads, shuns and abhors the world that he sees 
before him, and prays to God to take him away and not to 
show him the wicked world.* The Alvar loses himself in the 
thought that God combines in Himself all the contradictions 
known to man.'” Asa born mystic he is sustained by the 
love of God and he extends the hospitality of his divine 
experience to the whole world of jivas with a view to 
establishing a spiritual community of devotees. 


Life on earth is only for a limited period. The maxi- 
mum duration, as known from the Vedas, is limited to one 
hundred years. Half of this is spent insleep. Fifteen years 
of the remaining half are spent in childhood and boyhood. 
The rest is taken up by all kinds of sufferings such as illness, 


13. ibid. 1.2; 1.6; 1.8. 
14.  T.V.M. 4.9. 
15. ibid. 6.3. 
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hunger, old age and miseries.'® There is however no guarane 
tee that every individual is bound to live for one hundred 
years. One may die now or at a later date. People do 
witness that life here is not stable. Yet they have faith in 
life as if it would be everlasting. They are really of debased 
thought." Until the physical frame begins to scent debility, 
the self does imagine that it has been always strong and 
formidable.'* 


Apart from the desire to live for long, there is the 
attraction of sex which creates a self-complacent attitude that 
man enjoys the company of women and that the pleasurable 
situation in which he is placed could not be taken away from 
him at any time, Personal experience teaches man, however, 
that there sets in both physical and mental debilities.!? 
Tontaratip-potiyāļvār recollects with much remorse how he 
lost the occasions for rendering service to God by being lured 
into the company of women.? When the eyes roll with 
rheum and the man is affected by consumption, the women 
who were sweet in their utterances to him, ask him to go away 
gently. Such women would join together and laugh at him and 
ask him why he was coming to them coughing. They may 
laughingly tell him ‘Don’t come to see us in this condition’. 
The women, whose slender waists fascinated him before, would 
scorn at him and shut the door against his face. "They, whose 
eyes were once bewitching him aud uttered sweet words to 
him will now jeer at him. They, whose sexual passions were 
uncontrollable, now suppress them and refer to him as wicked 
and old. He who was fondled as cupid is now treated 
as decrepit. Such are the situations which a man of volup- 
tuousness will have to face?' Therefore the Alvars warr 
16. T.M. 3; cf. Bhartrhari: Vairāgyašatakam (v. 10) for a similar 

description. 

17. Tc. V. 66: cf. English rendering of this verse: ‘‘Living beings 
enter the abode of Yama every day. Those who remain behind 
wish to live permanently. What is more wonderful than this ? *. 

18. cf. T.M. 6. 

19. T.M. 5. 

20. ibid. 33; cf. ibid. 16. 

21. cf. Peri. Tm. 6.4. 
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people not to get attracted by women. They are requested to 
think of the evils that lie in the path of material life and pray 
to God for protection before they are deceived by women and 
they are still in sound health.** The diseases eat away the 
body. The relatives press him when he is disabled to tell them 
where his possessions lie. The senses and Jimbs gradually fail 
to function. People begin to cry in distress all round.** In 
addition to the residues of past experiences, there is the 
danger of man falling an easy prey to bad company. To this 
evil group belong those who mistake the unreal for the real 
and vice versa and who are lascivious. Food and clothing 
alone form their pursuit.” 


The Āļvārs appear to enjoin a code of conduct for 
themselves as it were. They would not aspire to have the 
wealth of another, nor wovld they make friends with the 
wicked." They would only think of God, worship Him and 
his devout men. The Alvars therefore appeal to their mind? 
and also to the people to worship God.? According to them 
the Ascent to the Absolute starts with purified and moral 
state.** They speak of the removal of faults, the removal of 
angry mind, the false sense of prestige and vain desire. They 
also refer to the necessity of conquerring or transmuting the 
passions. The devotees are describad as those whose mind 
has become calm and is without any blemish.* Their com- 
pany therefore gives acme of divine bliss to these saints.?? 
God is pleased with the character and behaviour of such 
devotees who are capable of worshipping His Feet. Therefore 
the Alvars always desire the company of goodmen, - the 
bhagavatas - the devotees of God who in their opinion can 
influence to a great deal their life and conduct. 


22. T.M. 2. 

23. Periyāļ. Tm. 4.5; cf. Peri, Tm. 1.1: 7. 

24. Perum. Tm. 3. 

25. cf. M. Tv. 64 to 67, 

26. Peri. Tm. 1.5; 3.9; M. Tv. 48; I. Tv. 41. 

27. ibid. 11.6; T. V.M. 2.10; 4.10. 

28. cf. Peri. Tm. 6.1; 6.2; 6.3; T. V. M. 3.8; 4.9; 7.1. 
29.  T.V.M. 8.10: 9, 10. 

30. ibid. 8.10: 7. 
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The Āļvārs were imbued with sympathetic outlook for 
humanity but were not men who were to mix up freely with 
the sufferers and live amidst them. The devotional element 
was preponderant in their lives and as such they either went 
into deep meditation or moved from place to place visising 
the sacred shrines. The knowledge of the sufferings in the world 
which they had is found suggested or described in their poems 
when they became aware of the limitations set to their enjoy- 
ment of God's presence. Then they appealed to God to free 
them from such restrictions enabling them to have supreme bliss 
without any hindrance. On occasions, they appealed to their 
minds not to return to the worthless atmosphere of material 
prosperity and advised people to forsake the worldly pleasures 
for taking to a better and healthier way of life which would 
lead to eternal prosperity.  Tiruma]icaiyalvar, Tontarati- 
potiyalvar and Tirumankaiyalvar had much to contribute by 
way of advice to people. The Āļvārs are not thus either 
spiritual preceptors or dcaryas or reformers imbued with the 
zeal to enforce ethical codes on people, They did not have a 
band of disciples whom they could train or a host of followers 
who carry out their injunctions. They were more poets to 
sing of the glory of the Divine, leaving the task of leading the 
people in the right direction to those who were prepared to 
work towards that end. 


CHAPTER XXVI 


THE NALAYIRAM AS DRAVIDA VEDA 


The compositions of the Álvars contain references to 
the Vedas' and to God as known or proved by the Vedas.’ 
The Vedas go after Him searching Him? who expounded 
them.‘ Several places where are situated the sacred shrines 
are described as inhabited by those who are well studied in 
the Vedas’ and as resounding with the recitation of the 
Vedas. This is a clear proof to show that the Āļvārs came in 
the line of Vedic tradition which they followed and recorded in 
their compositions. 


lt is from the composition of Maturakaviyalvar that 
the worth of Nammāļvār's Tiruvāymoļi is known as valuable 
and great as that of the Vedas. Nammāļvār is stated here to 
have sung in sweet Tamil the thousand verses which repre- 
sent the contents of the Vedas.” The inner sense of the Vedas 
is fully brought out by him.’ This evidence comes from one 
who was the immediate disciple of Nammalvar whom he served 
and by whom was taught the Tiruvaymoli and the other three 
compositions 


1. Peri. Tm. 5.5: 9; 7.7: 2; T. V.M. 8.3: 2, 

2. ibid. 5.6: 1; 8.4: 1; 8.10: 1; 11.8: 9; T. V.M. 1.6:2:1.8: 10; 2.7: 2; 2.9: 
8; 3.1: 10; 3.3: 5; 3.4: 6; 3.5: 5; Te, V.14, 117; Nac. Tm. 4: 10: 10; 2; 
Nàn. Tv. 13 etc. 

3. ibid. 4.1: 6; 4.8: 3,7. 

4.  T.V.M. 2.10: 10; I. Tv. 48. 

5. Peri. Tm. 2.10; 10; 3.8: 4; Periyāļ. Tm. 4.4: t: T.V.M. 5.7: 9; 10.8: 
10. 

. ibid. 3.10: 5; T. V.M. 5.9: 3; 7.3:1,4. 

7. K.C.8. 

ibid. 9. 


xxvi] THB NALAYIRAM AS DRAVIDA VEDA 681 


Nathamuni was virtually responsible for the spread of 
the Nalayiram and for making its recitation obligatory both 
in the temples and houses. In the Sanskrit taniyan which he 
composed in honour of Maturakaviyalvar, he refers to this 
Alvar as deriving delight only by the simple recitation of the 
Upanisads of Nammalvar. He was the beginner of the tradi- 
tion which declares the compositions of Nammāļvār as Upani- 
gads. Inthe Tamil taniyan about the same Alvar, he refers 
to the Á|var as Sathkopa who rendered the Veda into Tamil: 
‘Vétam Tami} ceyta Maran’. In the taniyan to the Tiruvay- 
moli be refers to the work as the ocean of Dravida Veda com- 
parable to the Upanígad which has thousand recensions. The 
Sama-veda is spoken of as having thousand recensions. The 
Upanisad which is attached to this Veda is the Chandogya and 
Nathamuni's stand is that the Tiruvaymoli is a Tamil render- 
ing of the Chandogya Upanisad. It is obvious from this that 
in Náthamuni's opinion, the Tiruvaymoll is an Uponisad and 
that too of the Sama-veda. 


According to Īsvaramuni, the son of Nātamuni, 
Nammāļvār rendered the Vedas into the antāti type of Tamil.” 
Ramánuja states that the Tiruveļukkūrrirukkai of Tirumankai- 
yalvar contains in entirety the import of the Vedas.'° Among 
the immediate disciples of Rāmānuja, Anantāļvān held that 
Sathakopa composed the Veda in Tamil."  Arula]ap-peruma] 
Emperumānār refers to Nammāļvār as having composed 
Tiruvaciriyam in āciripappā metre and as the expounder of the 
Vedās.'* Par&cara Pattar refers to the Tiruvaymoli as Tamil 
Veda in thousand verses'? and as the music of the Veda.** The 
same scholar describes Anta] as preaching tbrough the Tirup- 
pāvai the sesavriti that is taught in the Upanisads. This last 
reference has much significance in as much as the Tiruppāvai 


9. Taniyan beginning with 'tiruvaluti-nāļu., 
10. Taniyan beginning with ‘cirar’. 

11. Taniyan beginning with 'éynta', 

12.  Taniyan beginning with 'kaciniyor'. 

13. Taniyan beginning with 'vàn-tikalum'. 
14. Taniyan beginning with 'mikka irai’. 
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does form part of the Tami! Védas. In addition, it is the 
cream of the Vedas, as what is taught through Vedanta is 
taught in this piece. 


The Arayirap-pati of Pillàn is extolled by Manavala- 
mamunika] as conveying the import of Nammāļvār's Veda'*. 
Vedanta Dešika refers to the Alvar as having rendered the 
Vedas into Tamil.^ Nathamuni is said to have taught the 
Tamil Vedas in musical setting." Tiruvarankattamutanar 
makes frequent references to the Tamil Veda. Poykaiyalvar 
wrote in pure Tamil about the purport of the Vedas'* So 
also did Tiruppáanalvür' and so was strung a garland of 
Tamil Veda by Tontaratippotiyalvar.*® The imports of the 
Vedas which are beyond the reach of the people were brought 
out by Sathakopa in thousand sweet Tamil verses. Rama- 
nuja had thc realization of the import of the Vedas composed 
by Nammalvar.” Through ROmanuja’s services, the Vedas 
which reveal Nārāyana became delighted and the pure Tamil 
Vedas composed by Nammalvar continued to flourish.” 
What is noteworthy here is that eminent scholars of the Vedas 
like Periya|vàr?** and Maturakaviyalvar composed hymns in 
Tamil in praise of God andAlvar respectively. Vedanta Desika 
refers to the preceptors as holy (bhagavan) who are proficient 
in the Tamil Vedas.” He calls the composition of Nammāļvār 
‘samhita’, a word which is widely used to refer to the Vedic 
texts.” 


15. U.R.M.4l. 
16.  Guruparamparā-sāra verse 2 (Tamil). 
17. ibid. last verse. 


18. R.N.Et. 
19. ibid. 11. 
20. ibid. 13. 
21. ibid. 18. 
22. ibid. 46. 
23. ibid. 54. 


24. The very title ‘Pattar’ shows that Visnu-cittar was a vedic scholar 
and the author of commentary on the Kalpasütra. One of the pas- 
sages in his compositions suggests his acquaintance with the Pūrva- 
mimaia rules (Vide: RTS p.545) 

25. R.T.S. p. 523. 


26.  Drāmidēpanisat-tūtparyaratnāvali, p.4. ef. Pādukāsahšra 1:3. 
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It is thus noticed that after Nāthamuni, the Nalayiram 
became reputed as Tamil Vedas and the Tiruvāymoļi as the 
Upanisad in Tamil. The two works Drāmidopanisat-sāra and 
Drāmidēpanisat-tātparyaratnāvali which are in brief the sum 
and substance of the Tiruvāymoļi lend support to this tradi- 
tion of thought. This shows at the same time that the other 
three compositions of Nammāļvār as also those of other 
Alvars were treated simply as the Vedas. 

The first twenty-one verses of the Tiruvaymoli convey 
clearly the purport of the Vedanta system. They represent 
the twenty-one recensions of the Rg Veda. The thousand 
verses which are set to music represent the Sama-veda teach- 
ings in thousand recensions. The hundred decads represent 
the Yajur-veda which has one hundred recensions. This com- 
position abounds in the delineation of the eight sentiments 
and so represents the Arharva-veda which has eight recensions. 
Hence the Tiruvāymoļi shall be taken to represent all the 
Vedas.” This is only an attempt to justify that the Aļvār's 
composition Tiruvāymēļi is Tamil Veda. 


Curiously enough, attempts were made, in this period 
to declare that the Tiruviruttam, Tiruvaciriyam, Periya-tiru- 
vaniáti and Tiruvāymoļi represent the essential teachings res- 
pectively of Rg, Yajur, Atharva and Sāma Vedas. This iden- 
tification does not stand to reason. The Tiruviruttam, which 
is the first work of Nammalvar, begins with a reference to the 
worldly sufferings and a request to God for listening to his 
humble petition for rendering service at His Feet. The work 
shall rather be taken to contain the incidents which take 
place in life, in order to get freed from repeating them. The 
name ‘Tiruvaciriyam’ refers to composition in dciriyap-pà 
metre, It represents the supremacy of Narayana and His 
glory. Periya-tiruvantati, which is composed in the antati 
scheme and in venpa merte, depicts the parama-bhakti of the 
Alvar and itis for this reason that the word ‘periya’ which 


27. | Dramidopanisat-tatpar yaratnávali, 5 cf. ibid., 10. 
28. Vide: A.H. Sut. 50: U.R. M. 9; The printed texts contain references 
of this kind at the beginning or these compositions. 
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means ‘big’ is used as the adjective here. The fourth compo- 
sition, the magnum opus of this Alvar, is Tiruvaymoli which 
is not merely an utterance that issues out of the mouth but 
is great and supreme and hence has the adjective ‘tiru’ being 
prefixed to it 


On the contrary, any attempt at establishing parity 
between these four compositions and the four Vedas would 
only lead to confusion. The Vedas as such could be inter- 
preted as expression of the Lord's greatness, and in that sense 
alone these four compositions and those of all other Āļvārs 
could be deemed as the Vedas. Too much has been made of 
the fact that Nammāļvār's compositions number four, and 
also the fact that Tirumankaiyálvar's number six, so that an 
equation is sought between the four Vedas and Nammalvar’s 
four works and similarly between the six " Vedángas "** and 
the six works of Tirumankaiyalvar. The two Mafals or the 
Tantakams of Tirumankaiyalvar have nothing in common with 
any of these nor could Periya-tirumoli be identified with any 
of them. The Tiruvelukkürrirukkai is more a citrabhanda 
than an ordinary piece and does not have any comparison to 
šiksas or chandas. Moreover, there is no justification to treat 
these six compositions as auxiliaries to the four compositions 
of Nammāļvār. It is idle to play on the ‘number’ of these 
compositions and try to connect them with the Vedas and 
their auxiliaries. Moreover, it remains to be explained as to 
what place the compositions of the other Alvars would occupy 
among the Vedic texts. When these two sets of these com- 
positions exhaust the comparison with the Vedas and their 
auxiliaries, the other compositions should either cease to be 
designated as Vedas or given some other names such as 
Upa-Vedas. All these attempts would lead to draw unjust 
and invidious distinctions among the compositions of the 
Alvars. The proper procedure that deserves to be adopted is 
to admit the tradition that has been handed down from 
Nathamuni and to treat the Tiruvāymoļi as an Upanisad of 


29.  Theancilliaries are six in number viz., phonetics (Siksa), grammar 
(vyükarana), prosody (chandas), etymology (nirukti), astronomy 
(jyotisa) and ceremonial texts (kalpa). 
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the Sd ma-veda, the composition being based on the same 
number of recensions of the Sāma-veda and that of verses in 
the Tíruva ymoli. The remaining compositions in the Na/ayiram 
represent the Vedas as such. There is no need to mark out 
some of them as identical with a particular Veda nor is it 
proper to treat the other three compositions of Nammāļvār as 
other three Vedas. 


The traditional commentators and exponents simply 
held that the four thousand verses of the Alvars are the Tamil 
renderings of the purport of the four Vedas.^ It was 
suggested by Vedanta Desika, in the context of maintaining 
the parity between the Tiruvāymoļi and the Vedas, that this 
composition of Nammalvar represents the essence of the four 
Vedas." All the commentators of the Divya Prabandham as a 
whole or in part have recognized that Namma]var composed 
the four compositions in the order of Tiruviruttam, Tiruva- 
cirlyam, Periga-tiruvantati and Tiruvaymoli™ 


Nathamuni refers to the Tiruvāymaļi as the ocean of 
Tamil Veda which is comparable to the Upanisad of Sama- 
veda. The basis for maintaining this comparison is not hard 
toseek. The Vedanta system, which is based on the Sanskrit 
sources, is said to have triple foundations (prasthana-traya) of 
which the Brahma-sutras formed the chief subject of study 
and exposition. These s#tras which were compiled by Vyasa 
represent the authentic exposition of the philosophical inquiry 
of the tenets of the Vedanta school following a particular 
order in the treatment. These sūrras were prepared 
following the traditions maintained in the Sāma-veda.” 
Neverthless, they became the foundations of the Vedanta 
traditions for the followers of all the branches of the 
Vedas This is evident from the larger number of citations 
made by the cxponents of these sūrras from the Chandogya 
Upanisad than from any others. That these sitras were 


30.  T.P.384. 
31.  Drümidopanisat-tütparyaratnavali 5, 8. 
32. ibid. 126. 


33.  Belwalker, S.K.: Vedanta Philosophy (Poona, 1929); p. 141. 
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adopted by the followers of other Vedas as well is clear from 
the profuse citations made from the Brihadaranyaka, Taittiriya, 
Aitareya and Mundaka Upanisads which belong respectively 
to the Suklayajur-veda, Krsnayajur-veda, Rg-veda and 
Atharva-veda not to speak of many other Upanisads like the 
Svetasvatara and others. Besides these, relevant passages 
are cited from the Samhita, Brahmana and Āraņyaka portions 
of the Vedas, Bhagavad-gita, Visnu-puraga and others show- 
ing thus, all these sources of knowledge represent a unified 
whole. Yet the fact remains that the essence of the teachings 
of the Brahma-sütras belongs to the Sama-veda. It is in this 
light that Nāthamuni should have treated the Tiruvaymoll as 
the Upanisad of the Sama-veda. — Maturakaviyalvar who was 
a follower of the Sama-veda, declares that Nammalvar had 
brought out the full import of the Vedas. Nāthamuni and 
Maturakavi are not really contradicting each other, as what 
is taught in the Samia-veda is also conveyed by other Vedas 
and their Upanisads and the Vedantins did not find any dis- 
crepancy in citing freely the passages from more than one 
Veda and one Upanisad to support an interpretation in the 
same context. Perhaps the recent attempt as establishing the 
parity of the four compositions of Nammalvar with the four 
Vedas represents over-shooting the mark, revealing the zeal 
to reconcile the statements of Maturakaviyāļvār and Natha- 
muni. 


The outpouring of the heart mellowed by the deep sen- 
suous realization of the arca form of the deities at Tirumali- 
ruficolai, Tirukkuruhkuti and other places, the sudden out- 
burst of the mental anguish caused by severe disappointment 
at the loss of the divine communion and the contemplative 
expressions at the dizzy heights of the Lord's eminence and 
His descents providing easy accessibility to the suffering man- 
kind were experiences discontinuously had by Nammalvar with 
the result that there is not found in this composition the 
sequential treatment of these experiences. It is therefore apt 
to maintain a likeness between the Tiruvāymoļi and the 
Chandogya Upanisad or for that matter any other Upanisad or 
even the Veda which contain various currents of thoughts 
which are not presented in a particular order. It is therefore 
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all the more appropriate to refer to Nammalvar as a seer* 
like the seers of the mantras. Hence the Tiruvāymoļi can both 
be a Samhita and an Upanisad. 


The commentaries and the sub-commentaries of Piļļān 
and others on the Tiruvaymoli containing profuse citations 
from the epics and Puranas bear comparison to the Bhāsyās 
on the Upanisads and the Vedas As in the sphere of the 
Vedic studies, here too there are differences in interpretation 
noted within the frame of Vaispavism. 


The Brahma-sutras represent the teachingsof the Upani- 
sads in an orderly manner. In the light of this treatment, it 
is possible to find out a systematic presentation of the Vaisna- 
vite doctrines from the Naiaysram. The relevant passages 
are scattered all through the Tiruvyamoli and other compo- 
sitions of the Alvars. Following the doctrines preached in the 
Jitāntastotra, Mahabharata, Visņu-purāņa and other sources, 
the Āļvārs recognized Brahman as the Supreme Person, Nara- 
yana with Śri. He has unsurpassed bliss?* and is the abode 
of unlimited auspicious qualities. He has the world of senti- 
ent beings and non-sentient things as His body." He is 
everything. Nothing is beyond Him.* He is superior to 
Brahma and Siva'*^ and has none as His equal or superior,” 
He isthe Supreme Light.” He has a body golden in com- 


34. Pādukāsahasra, 1.3: 

35. Miu. Tv. 1 and Nan. Tv. 54. 

36. T.V.M.1.l:1. 

37. RV. 1. 115: land T. V.M. 1.1: t; Br. Up. 5.9: 28 and T.V.M. 1.1: 2. 


38, ef. Ch. Up. 3.14: L and T. V.M. 1.1: 4; 1.1: 7; 1.3: 9; 2.6: 10: 3.4: 10; 
3.10: 10. 8.1: 6, 7; I. Tv. 24, 31; M. Tv. 89: Nan. Tv. 51, 56, 96; Tc. 
V. 86, 94; Peri. Tm. 5.10: 1; 9.4: 10. 


39. cf. Mun. Up. 1.1:7 and T.V.M. 1.1: 10. 

40. cf. Sv. Up. 6:7 and T. V.M. Ll: 1; 8.1: 5. 

41. Sv. Up 3:9; 6:8 and T. V.M. 1.2; 1.3: 2: M. Tv. 89; and Nan. 
Tv. 51, 56. 

42. Tairt. Narayaniya 93 and T.V.M. 3.7: 1; cf. Ch. Up. 8.3:4 and 
T.V. M. 3.1: 2; T.K. 12. 
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plexion*? and his eyes resemble the lotus.** He is the creator 
af all," being the prime cause for everything." Though the 
created world is not différent from Him, He is not in the 
least tainted by its impurities," He has full control over 
everything? and is the Indweller of the sentient beings and 
the inanimate world which He pervades fully.*? 


Nārāyana bestows on the selves right knowledge?! 
which becomes progressively devotion unto Him, This shows 
that the self and knowledge cannot be identical." He is the 
Lord of all created beings which establishes that He is distinct 
from them which also have difference among themselves." 
The word 'cufar'' suggests that the lustrous frame which 
lends radiance to others could not be screened by anything, 
let alone nescience. It is also suggested in some of the verses 
that certain doctrines which are held by certain schools of 


43. Ch. Up. 1.6: 6and T.V.M. 2.5: I. 

44. ibid. 1.6: 7 and T. V.M. 3.7: 1. 

45. cf. Sv. Up. 6:9and Tc. V. 1: He is the creator of Brahma and 
Rudra also. Nàrüyaniya Up. !. and T.V.M. 8.1: ll; Nan. Tv. 1. 

46. This shows that He is both the material and instrumental cause of 
the world. cf. Ch. Up. 6.8: 1 and T.V.M. 1.9: 1; Br Up. 34:1, 
17 and T.V.M. 1.5: 2, 5; 2.8: 5; 10. 10: 8. Creation, maintenance 
and destruction are also meant by this. cf. Ch. Up. 3. 14: 1. 

47. Kath. Up. 2.5 11 and T.V.M. 3.4:10; cf Ch. 6.8: 1; 3.14: 1; Suklaya- 
jur-veda : Šāntipatha; and T.V.M. 1.1: 6; 1.1: 10; 1.5. 2; 3.4: 10; 7.6: 
1; 10.5: 3; 10. 7: 2. 

48. cf, Taitt. Up 2:8; and T.V.R. 5. 

49. Br. Up. 3.7: 1l; Taitt, Ar. 3. 11 and T.V.M. 8.1: 5; 10. 5:3. He has 
also the forms of Brahma, Rudra and Indra. cf. Náràyaniya Up. 
10.1 and T.V.M. 8.8:11;9.3:2; 1.1: 7. Etymologically the word 
'nürayana' is apt to represent Brabman of T V.M. 1.2. 10; 1.3: 7. 

50. cf. Taitt. Up. 2.7 and T.V, M. 1.1: 7. 

51. cf T.V.M. 1.1: 1. 

52. This is the rejection of Sankhya view. 

53. The world cannot therefore be illusoiy. Differences shall persist, 
as otherwise, the worldly process which goes on through mutual 
differences and variations among the animate and inanimate groups 
could not be explained. 

54. This is an attempt to reject the theorv of the Advaitius that though 
Brahman is self-luminous, 1! is screcned by maya. 
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thought could not be maintained. They are: (i) An effect 
cannot be pre-existent in the cause and cannot be produced 
anew;" (ii) the world is a void;** (iii) Brahma and Rudra 
and others could also be supreme deities on a par with Visnu" 
and (iv) Brahma and self become identical during the period 
of release. These may be taken to represent the contents 
of the second chapter of the Brahma-sutras. It is thus proved 
that the position of Brahma itself and in relation to the world 
stands un-contradicted.* 


Brahman is to be known only through the Vedas which 
however do not reach Him as He is beyond thought and 
description by words. Kuowledge of reality is necessary for 
obtaining mokşa® and this reality is only the Supreme Person. 
Since He alone would choose the self which He desires to 
favour, the self should realise that through devotion unto 
Him, it could win His favour. When He reveals Himself, the 
latter's experience of Him is as delectable as nectar.“ As 
this does not lie within the capacity of the selves, self- 
surrender** is the easiest means which a self could adopt. 
All this is dealt with in the third chapter of the Brahma- 
sutras. The path called acirati-marga'* which is dealt with in 


55 This is Ārambhavāda of the Nyāya Vaiéesika schools. This is 
contradicted in T.V.M. 1.1:11. 

S6. This Sūnyavāda of the Buddhists which is contradicted in T. V.M. 
1.1:9. 


57. The doctrine of Tirimūrtti gets emphasis in the Puranas and this is 
contradicted in T.V.M. 4.10:1. 


58. This is the Advaita doctrine which is contradicted in T.V.M. 
8.8:9. 

59. This is the position arrived at in Ch. 1 and 2 of the Brakma-sutras. 

60. Narayana Up. 94; T. V.M. 1.7:1. 

61. Taitt. Up. 23:8; Peri. Tm. 4.1:6 

62. Sv. Up 3:8; T.V.M 1.7:1. 

63. Kath Up. 1.2:23; cf. T. .M. 2.3:125:15 $5:1; 65:3,7 7:1. 

64. Br. Up. 4.5:14; and T. V.M.2.5:9; 10 10: 11. 

65. Narayana Up. 148. 

66.  T.V.M. 10.9: 1; 1.3: 10; 10.9:9; P. T.M.L. Kan. 16; C. T.M L. Kan. 
7; Peri. Tm. 4.9:3; Tc. V. 67; cf. Ch. Up. 4.15: 5. 
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the fourth chapter of the Brahma-sutras is explained in 
greater detail by the Alvars. During the period the self is to 
live here, it shall refrain from following the material ends and 
get detachment from them." [It shall ever entertain a keen 
desire to get release.** The released souls see Him for ever 
in the Paramapada ** 


Some Vedic scholars took objection to the study and 
recitation of ihe verses composed in languages other than 
Sanskrit The following are the grounds on which their 
objection is based: (i) The languages other than Sanskrit 
are not sacred and so do not deserve a special status for com- 
posing prayers. (ii) If these languages are used for spiritual 
purposes, women and sidras, who are forbidden the study of 
the Vedas, would learn these compositions and use them for 
holy purposes. (iii) The Tiruvaymoli was composed by 
Namma]var who was born in the sūdra caste and as such what 
he composed shall not be studied or recited by the brahmins. 
The Āļvār's composition could not be the source for gaining 
knowledge about Brahman. (iv) Unlike the Vedas, these 
verses could be understood only by people who live in a parti- 
cular region where Tamil is spoken and understood. (v) Even 
though those who are qualified to study the Vedas but do not 
do so, take to these compositions. (vi) These compositions 
speak about love fkārma) which is opposed to the teachings of 
the Vedas and Smrtis. (vii) Lastly, these works speak of 
kaivalya which is said to be the purusartha. 


Nanclyar. who noted down these objections, cites a 
verse from the Marsya-purána'? referring to KaiSika and 
others who sang in different languages He notes that in the 
same context Yama is reported to have declared that recita- 
tion is only of those verses which do not deal with God. 
Naīciyur adds that if because what is written in a particular 
language is to be rejected, then what is written in Sanskrit 


67. Ch. Up. 815:1 and T.V.M. 10 6:1. 

68. Kath. Up. 1.1:26and T.V.M. 4.1:1. 

69. Taitt Sam 1.3:6.2 and T. V.M. 5.10:11. 
70.  Linga-purüna, 2.3: 43, 44. 
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could also be rejected with the result that the Sanskrit langu- 
age could be given up. The Alvars composed these composi- 
tions in Tamil in order that even women and sudras could 
make use of them for prayers. Though born in the sudra 
caste, Nammāļvār received the Grace of God and therefore 
became possessed of the real nature of tartva, hita and 
purusürtha and so was qualified to deal with philosophical 
matters. He is thus superior to Vidura, Sabari and others. 
Those who had attained much proficiency in literatures in 
other languages like Sanskrit appreciate these compositions. 
The words *vedana? and ‘upa@sana’ which are mentioned in the 
Upanisads, mean devotion which the Tiruvaymoli refers to as 
kama.  Aisvarya and kaivalya are rejected in these composi- 
tions as the results got through them are little and unstable. 
These compositions cite the Vedas as evidences for the 
doctrines that they preach” 


Vedanta Desika? without reference to this objection, 
states that the songs composed in languages other than Sans- 
krit are commendable. The following are the reasons stated 
in this connection: (i) The Lord Narayana is dealt with in 
these compositions. (ii) In accordance with the statement," 
that the Lord is to be worshipped as if He were a youthful 
king, intoxicated elephant or a dear guest, He is to be 
worshipped asa king. This means that the servants could 
use their own languages while attending upon the king who 
becomes delighted with theirservice. The language that is 
used here is of no consequence. (iii) The Tamil language 
was devised and developed by Agastya. The members of all 
the castes could make use of this language. Like the epics 
and purāņas which are supplementary to the Vedas, the 
samhita of Sathakopa reigns supreme in this respect and is 
superior to them. That is, it offers a splendid exposition of 
the purport of the Vedas. It is further said by the same 
author’! that a language other than Sanskrit must be adopted, 
71. Nine Thousand, pp. 36-37. 

72. | Drümidópanisat-tàt par ya: ratnavali, 4. 
73  Sündilya Smrti 4:31. 
74.  Sarsamprada ya Parisuddhi, pp. 35-36. 
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if necessary that a language other than Sanskrit must be 
adopted, if necessary that being helpful in the better under- 
standing of the Vedanria truths. 


The fact that could be gathered from the stand taken by 
Nanciyar and Vedanta Desika on the place of the Nalayiram 
is that the compositions of the Alvars are based on the teach- 
ings of the Vedas. They are thus not preaching anything 
which could be considered as antagonistic to the Vedic truths. 
These works contain references to the Vedas and to some 
recensions!? as well and so are to be considered as expositions 
of the Vedic teachings in a different medium, namely, Tamil. 
They are certainly intended for the use of women and siēdras 
who are forbidden the study of the Vedas and for those who 
inhabit the Tamil Nad and who know the Tamil language. 
The epics and purāņ2s are supplements to the Vedas. Ina 
similar way, these shal! be considered as the supplements of 
the Vedas. They are not the Vedas themselves but are Vedas 
in Tamil in so far as they serve the purposes which the Vedas 
serve. Many a matter whose source could not be traced to 
the Vedas were visualized by the sages, namely, Alvars and 
dealt with in these compositions and as such they have come 
to be treated as the Veday themselves. For instance, the 
worship of the arca form of God, and devotion to God and 
to the devotees of God are dealt with in the purāmas, but they 
were brought to the people at large only by the Āļvārs The 
doctrine of self-surrender though traceable to the Pasearatra 
Agamas, became popular only through the compositions of 
the Alvars. The greatness of the Veda lies in its being the 
store house of knowledge which is not available through any 
other means. That is, the Vedas became the supreme 
authority as a source book of knowledge about ultimate 
truths. Similarly, these matters which have attained popu- 
larity only through the Nalayiram justify the compositions of 
the Alvars to get the appellation of the Vedas. 


A perusal of the life accounts of the Alvars would 
reveal the fact they were mystics who composed these poems 


7S5. Peri Tm. 3.4:1. 
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merely through inspiration. It is not made clear how they 
were able to divine the ultimate truth and present it in a 
wonderful manner. To this extent, they could be treated as 
the seers (drsfa) like the Vedic seers. The eternal truths are 
presented by the seers either through the Vedas or through 
these Tamil compositions. 


After the period of Nathamuni, one and the same 
scholar had deep grounding in the Vedénta and Sanskrit sour- 
ces and that is based on the Tiuvāymoļi. The highlight of the 
adoption of this kind of training is found in the Ubhayu 
Vedanta concept which was anterior to Ramanuja in origin and 
secures on reliable evidence, to have been held as a title by 
Tirumalai Nampi." Vedanta Desika held it to be his proud 
p-ivilege for catling himself as the follower of the Tamil Veda," 
as he would claim to be the follower of the branch of the 
Veda. A further result of this training lies in the traditional 
study of the Tiruvaymoli with commentaries, as one of the 
four texts" taken up for spiritua] study under a preceptor. 
Further, the Vālāyiram is studied from the preceptor as the 
Veda. Ramanuja, as we know, had the adhyayana of the 
Tiruvāpmoļi at the feet of Tiruvarankap-peruma] Araiyar and 
had the exposition at the feet of Tirumalaiyantan. 


The concept of Ubhaya-Vedanta was only in so far as the 
study and realization of the ultimate Reality. Like the 
Vedanta among the Vedic texts, Tiruvāymoli is more popular 
among ths compositions of the Alvars. Yet, like the Veda of 
a particular. recension, the entire compositions of all the 
Alvars have importance in the scheme of spiritual training of 
the Vaisnavites. Hence those who have studied these compo- 
sitions of the Álvars are called ‘Tamil Maraiyor'.'* 


76. Yatirdja Vaibhava, | 
T1. T.P. 384. 'cantamiku Tamil Maraiyón'. 


78. The other three are: (i) The RahaSya-granthas, (ii) Bhagavad-gita 
Bhasya, rnd (id) Sri Bhāsya. 
79. cf. R.T.S. Ch. 5. 'Marainül tantavetiyūrē”. 
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SECTION V 


POST-ALVAR PERIOD 


SUMMARY 


In this section it is shown how the religion and 
philosophy of the Alvars were formulated by the 
Acaryas and how the gospel of the saints had been 
kept alive. From Nathamuni up to Vedanta Desika 
on the one hand and Maņavāļamāmunika] on the 
other it is shown, with reference to the sources in 
the relevant texts and their commentaries, how these 
Acaryas and their disciples and followers have pro- 
moted the Alvar cult 


It was Nathamuni who arranged for ihe reci- 
tation of the compositions in temples 
and in private worship and also composed intro- 
ductory verses called ‘taziyans’ to certain composi- 
tions, which tradition was followed by his successors 
for other compositions. The establishment of Acarya 
cult, the installation of niches and temple. for the 
Alvars and Acaryas, the writing of commentaries for 
the Āļvārs' compositions and the writing of the origi- 
nal works on the Alvars’ poems by way of expla- 
nation or elucidation have helped the propagation of 
the cuit. The contributions of Uyyakkontar, Manak- 
kal Nampi, Āļavantār and his six impurtaūt disciples 
and Rāmānuja have kept alive the tradition of l:arn- 
ing the compositions of the Āļvārs. 


It isalo shown how Rāmānuja had fulfijied 
the desires of Alavantar who had laid down the 
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fundamentals of Višistādvaita, how he was fully 
equipped by his six preceptors who were the import- 
ant disciples of Alavantar, how he teok special inte- 
rest in placing the Nalayiram on an equal footing 
with the Vedas and also how the Alv4rs’ poems had 
helped him in writing his works 


Further it is also pointed out how Rāmānuja 
established Ācārya dioceses with pious householders 
who were his disciples as their heads to popularise 
Vaissavism and its philosophy with the zeal of mis- 
sionarise and how his follow:rs like Kūrattāļvān, 
Anantāļvān, Piļjān, Mutaliyaotan, Kitāmpi Accás, 
Yajtamūrtti,  Vatkipurattu Nampi, Pilļaittiru- 
naraiyūr Araiyar,  Empār, Parācara Pattar 
and others have kept the mantle of Alvar cult 
burning by their composing of 'taniyans' for the 
poems of the Aļvārs and by th-ir expositions of the 
Prabandhams regularly in temples and other places, 
and how those expositions have become to stay as 
permanent commentaries in certain cases are dis- 
cussed here briefly. It is also shown how the two 
schools of Vaitsavism arose for the propagation of the 
compositions of the Alvars after the death of 
Rāmānuja with two conflicting sets of works, two 
Guruparamparas which give two different accounts of 
Rāmānuja's successors and their achievements and 
also the probable causes which give rise to this 
schism. lt is further pointed out how Vedanta Desika 
as a representative of Vatekalai sect had flooded the 
Vaisnavite world with his copious writings of many 
forms of religiou; literature in Tamil as well as in 
Sanskrit for the propagation of the. Alv4r cult and 
how Pillai Lēkācāryar as a representative of the 
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Tenkalai school had produced an appreciable quantum 
of works in the field for the same purpose. It is 
shown also how an attempt was made to depict the 
lives of Alvars and Acaryas in the form of epic as in 
the case of Divyasēri-caritam and to recount the 
tradition of Vai avism as in the case of Prapann- 
amrtam and Aricamaya-tipam according to the 
sources available to the authors of these works. The 
eighteen points of difference between the two sects 
of Vaisnavism have received some brief discussion 
here. 


How the impact of the Nalayiram as their 
basic text had a powerful influence and appeal to 
the exponents of Visistadvaita Vedanta is indicated 
here and how this sacred anthology provided the basis 
of a speculative philosophy and how it bridged the 
gulf between day-to-day life and religion have been 
pointed out. It is further shown that the influence 
of the Nalayiram on temple worship is unique in 
that in no Vaisnavite shrine in the South, the daily 
routine worship and the during the days of festivals 
are conducted without the recitation of portions or 
whole of one or more compositions of the Alvars. 
The recitation of the N@layiram before the deity in 
procession and on twenty days in the month of 
Markali (December-January), the singing of Tirup- 
pavai and Tiruppalli-elucci during Markali month 
and of 'Varasamayiram' during marriages illustrate 
the influence of these composition; on society. 


Even in the days of Rāmānuju it was felt 
the neceszity of having a commentary for the Tiru- 
vaymoli for the understanding of its philosophical and 
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religious purport. The Six Thousand was the first 
work brought out by Piļļāņ. Very soon other com- 
mentaries followed from the pen of  Nahclyar, 
Alakiyamanavala Jiyar, Periyavaccan Pillai, Vatakkut- 
tiruvitip-p.llai Koneri, Tá$yai, Raàgar&miünujamuni, 
Periyaparakálasvámin, Vedanta Rāmānujašvāmin and 
others giving out the various shades of meanings and 
different kinds of interpretations to certain verses in 
these compositions thus contributing a great deal 
towards the philosophy and religion of the Alvars. 


CHAPTER XXVII 


NATHAMUNI TO RĀMĀNUJA 


FROM THE ALVARS TO THE ACARYAS: There arose a new 
epoch in tbe history of Sri Vaisnavism - the age of the Acaryas. 
The hagiologists make a distinction between the Āļvārs and 
Acaryas in this, that, while the former were only inspired men 
who were divers into divinity, the latter, though they too are 
inspired, had their inspiration tempered by learning and 
scholarship. The Acaryas are the expositors of the A]vürs' 
experience; they based their teachings on both the Sanskrit 
and Tamil scriptures. Their task was to interpret the Alvars’ 
experience in terms of ViSistadvaitic thought and the Visistad- 
vaidic philosophy in terms of Sri Vaisnavism and spread the 
gospel of prapatti among all persons. They taught that Brahman 
is the saririn of all persons and things and though He is the 
One without a second metaphysically. He also exists as Sri- 
man Narayana in the interests of world redemption. Further, 
they did not solely rely on bhakti as the Āļvārs had done, but 
united jsána and karma with it for realizing God. This was 
required to be done in the light of Prasthanatraya. 


THE ROLE OF THE ACARYAS: The main object of the 
Ācāryas was to reconcile the teachings of the Wālāyira Divya 
Prabandham with those of the Vedas, the Upanisads, and the 
Gita. In fact, they aimed at interpreting the former in terms 
of the latter. In consequence of this, posterity has given them 
the significant title of Ubhaya-Vedantins. lt is worthy of note 
that the Ācāryas regarded the Āļvārs as objects of worship ~ 
in fact, as the incarnations of Visnu’s weapons, carriers, or 
immediate followers in Vaikuntha.' They regarded the Tamil 


1. According to the Guruparamparās loykaiyár, Pūtaltār aud Pēyār 
were the incarnations of Saükha (conch), Gada (club), Nandaka 
(sword); Tirumalicaip pirán was regarded as the incarnation of 
Cakra (wheel) of Visnu, Nammāļvār that of Visvaksena, Kula- 
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Prabandham as the equal of the Vedas, and introduced it in 
public and private worship. They thus broadened the 
curricula of holy studies so as to include Tamil scriptures, 
and were thc promoters of the Āļvār cult. Further, they 
elaborated and perfected the ViSistadvaita school of thought 
with the aid of the doctrines, particularly that of self- 
surrender which they dervied from the Alvars as well as from 
others sources. Acaryas passed through the different stages 
of orthodox lifc, and discharged their duties so as to serve as 
patterns for their followets. All the Sri Vaisnava festivals, 
observances. fasts, vows and customs can be traced to the 
tules laid down by the Acaryas. They were thus the makers 
of modern Sri Vaisnavism - its socicty, rituals, practices and 
ideals It is not surprising, therefore, that they too, in their 
turn, have become objects of worship, and have been raised 
to equality with the Alvars whom they themselves apotheo- 
sized. 


NÁTHAMUNI-HIS SERVICES TO VAISNAVISM: The first of 
the Ácáryas was the famous Nathamuni whose full name was 
Ranganáthamuni, Nathamuni was an erudite scholar in the 
Vedas, Smrtis, and other scriptures; he was a yogin and a great 
devotee of Visgu. He was born, according to Guruparam- 
para tradition, in the year Sobhakrt of Kaliyuga 3684 which 
corresponds to 583 A.D, and lived for 340 years. This account 
becomes inadmissible, since the period of these 340 years 
corresponds to that of the Alvars, and it does not fit in with 
the tradition that Nathamuni was for a long time not aware 
of the compositions of the Āļvārs till he heard the eleven 
verses of Nammāļvār* sung by the devotees who visited his 
place Viranaráyanapuram.? lt is also said in the Gurupuram- 
para that he did not live up to 916 A.D. when his grandson 


cēkarap-perumā] that of Kaustubta, Periyalvar that of Garuda, 
Tontarati-p-potiya] var that of Vanamāla and Tirumankaiyá|vàr 
that of Sdrnga. Anta] was considered to be the incarnation of 
Nila Devi. 
T.V.M. 5.8. 

3. G.P.p.72 The place is now known as Kāttumannār koyil (South 
Arcot District). 
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Āļavantār was born.‘ Therefore his date of birth could be 
fixed as 823 A.D. which was also Sobhakrt year. He could 
have lived up to about eighty years, till 903 a.D. 


HIS ELEVATION OF THE STATUS OF THE PRABANDHAMS: It 
has already been mentioned how Nathamuni acquired the Four 
Thousand verses of the Alvars direct from Nammalvar.^ He 
collated these verses and arranged them into four parts of 
approximately one thousand verses each, in the manner of 
four Vedos arranged by VyaSa, added introductory verses to 
some sections and classified the verses according to different 
metres; the musical modes of these verses were 2'so settled by 
Nathamuni with the help of his two nephews and introduced 
the Prabandham to be sung in the temple of Raja opala in his 
village.! By giving the Prabandham the status of the Vedas 
in the temple, he proved that the holiness of the works written 
in Tamil was not in any way inferior to that of the works 
written in Sanskrit Very soon the Prabandham came to be, 
like the Vedas, an essential part of Sri Vaisnavas' education. 


Besides arranging for the recitation of the compositions 
of the Āļvārs, Nathamuni composed four introductory verses, 
three in Sanskrit and one in Tamil. The verses of this kind 
are technically known as ‘taniyans’. They bring out the 
greatness of the particular Alvar and of his contribution, be- 
fore the compositions of the Alvar are sung. The first piece 
is in praise of Periyāļvār.” Here it is said that this Alvar was 
able to cite passage after passage from the Vedcs when he 
argued before Vallabhadeva of Madurai and established the 
superiority of Visnu over other deities’ He had not studied 
the Vedas in the traditional manner from any preceptor. 
Neverthless, he could distinguish himself as well -versed in the 
Vedas through the Grace of God. He was the father-in-law 
of Lord Rahganath:. He was respected by gods and was an 
ornament for the Brahmin community. This piece is recited 


4. ibid. p.76. 

5$. Vide: Section IN. Chapter X. 

6. QG.P.p73. 

7. This beg.ns with the words '"Gurmukhamanadhlt ya”. 
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when Periyalvar Tirumoli is taken up for recital. The second 
verse is sung before Maturakavivslvar's composition is taken 
up for recitation.’ Nathamuni prays for Maturakavi's 
appearance in his heart. He is keen not to forget him, as it 
is only for reciting this Āļvār's piece Kagninug-clruttampu 
12,000 times he was able to get the vision of Nammālvār.* 
Here it is said ihat Maturakavi did not know any thing in 
the world except Nammalvar. His only happy experience 
consisted in singing the Upanisads. By the word 'upanisad', 
Nathamuni means that the compositions of Namma]var were 
held by Maturakavi who was wel! versed in the Vedas and 
Sástrás'* as sacred as th: Upanisads. Attracted by the quali- 
ties of Sathaképa, Maturakavi considered Nammāļvār as the 
only ségin for him. There is also a Tamil piece in praise of 
Maturakavi." Here it is stated that Maturakavi is the only 
saviour for Nathamuni. Maturakavi felt convinced that his 
existence was dependent on Nammāļvār who was also known 
as Maran, whose songs capture the essence of the Vedas in 
Tamil and who was the chief person in Alvar Tirunakari. He 
did nut know any thing else and sang in praise of Nammalvar. 
The fourth piece which is in Sanskrit is in praise of Tiruvāy- 
moli," and is recited before its recital is taken up The Tiru- 
vāymuļi is an ocean as it were of the Tamil Vedas It appears 
to its devotees as nectar, thus conferringon them immortality: 
so that they would never miss the grace of the Ālvārand of 
God. fi is admirable and acceptable to all the people. [t grants 
the four fold aims of life (purusārtha). It is in the form of 
utterances of the Alvar and it is only the Chandagya Upanisad 
in Tamil containing one thousand verses which correspond to 
the ti»gsaad. es:asion. of the Sāma-veda. These four verses 
bring out clearly the respect which Nathamuni had for the 
comositions of the Alvars 


THE ESTABLISHMENT OF THE ACARYA CULT: Once made a 
holy authority, the Prabandhum had to be intensively studied, 


8. It commences with the words ''Avidita vi;ayantaram". 
9. GP. p.72. 

10. ibid. p.56. 

11. It begins with the words ‘‘Vérourum nünariyen." 

12. It begins with the words ''Bhaktamrtam"'. 
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obscure passages had to be explained and commentaries had 
to be written. The words of the Alvars had to be interpreted 
in the light of the Sruris and Smrris. All this required the 
formal recognit on of an authoritative pontiff. This necessity 
together with that of expanding and defending the Pascaratra 
doctrine against rivals, led to the establishment of the post of 
a universal Acarya, whose authority was law in religious 
worship and whos. advice was a guide to temples and house- 
holders. [t was ratural that when the institution of the pontiff 
was established. the choice fell on Nathamuni. 


INSTALLATION OF THE IMAGES OF ALVARS IN TEMPLES: 
Nathamuni took efforts to install the images of Alvars in the 
Srirangam temple and made arrangements for their birth-day 
celebrations. The recitation of the Prubandham was made an 
integral part of temple worship at S:irangam. This innova- 
tion effected a silent revolution in temple worship, as it 
raised the status of the Prabandham to the level of the Veda 
and 1 beralised the meaning of Revelation. The celebration 
of Prabandham-recitation festival, otherwise popularly known 
as Pakal-Pattu and frao-pattu (Day-Ten and Night-Ten) inte- 
grated with the great Ekadasi Festival in the month of 
Markali (November-December) was introduced lasting for 
three weeks. The adoption of the Prabandham asa sacred text 
by the Šrīrangam temple and of the Prabandham-recitation 
festival was very soon taken up by the prominent Vaisnavite 
temples of South India. The establishment of the images of 
the Alva-s and the recitation-festival soon spread throughout 
the Sri-Vaisnavait: world. There is epigraphic evidence 
that at least from the time ot the Coja hing Rajaraja I, the 
hymns were recited in Visnu temples during worship and in 
festivals just as Tevaram hymns were recited in Siva temples. 
One inscription of 1242 A D. mentions a choir of fifty-eight 
brahmins reciting Tiruvāymoļi in Kancipuram ' 


THE WORKS OF NĀTHAMUNI: With Nāthamuni, Sri Vaisna- 
vism commenced a new era of activity and expansion. 
As a schalor and thinker he wrote two Sanskrit works, viz., 


13. Development of Religion in South India - p.123. 
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Nydva-tattva and Yoga-rahasya. Both the works are now 
lost except a few stray quotations from Nyaya-tattva which 
are given in the Nyava-Siddhanjana and other works of 
Vedanta Desika.'*  Nyaya-tattva is the first modern treatise 
on the Visistadvaita Metaphysics and Logic and it was elabo- 
rated by the later Acaryas — Yoga-rahasya appears to have 
dealt with the methods of meditation (yoga) for God-realiza- 
tion probably according to the Viisnavite school. Probably 
the doctrine of self surrender, the most important dogma of 
Sri Vaisnivism, was first authoritatively enunciated by 
Nathamani. He is said to have had eight disciples'* of whom 
Uyyak-kontar and Kurukaik-kavalappan were the most 
prominent. Nathimuni infparted all the fundamentals of 
the Ā.āryu cult to these disciples. 


UYYAK-KONTAR: Nāthamuni devoted all his time in his 
last days to the practice of samadhi.* He was thus, in 
another respect, a true representative of the tradition of 
Vaisnavi*m of adopting meditation as the appropriate means 
for obtaining direct vision of the Lord.” 


Nathamuni was succeeded hy Uyvak-kontar (826-931 
A.D.)' otherwise known as Pundarikaksa fora short period 
of spiritual headship. He had six disciples, namely, 
(i) Manikkal Nampi, (ii) Tiruvallik-kenip-panperumal arai- 
yar, (iii) Cettaip-pücic-centalabkarar, (iv) Sri Puntarika- 


14. Ny@ya-tattva is als» referred to by VeJànta Dešika in his Nyē ya- 
parisuddhi in which Gautama's Nyaya-sutras were criticised and 
refuted. p. 13. 

15. They are: (i) Uyyak-kontür, (ii) Kurukaik-kávalappan, (iii) 
Nampi karunākaratāsar, (iv; Ēru-tiruvutaiyār, (v) Tirukkanna- 
māūkaiyāņtān (vi) Vānamāmaļai tēviyāntān (vii) Urupattūr 
Accan Pillai, and (viii) Cēkatūr Alvan (vide Afvārkuļ Valikkuravar 
Varalàáru, p. 17). 

16. G.P. p. 76. 

17. There are m:ntioned two occurrences which haopened in his last 
days which show how effectively he used this m:ans to realize God 
(vide G.P. pp. 75-77). 

18. He was born in the year Pardbhava (826 a.D.) and lived for 105 
years. Vide A.G.P. fol. 13(b), 14(a) 
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tasar, (v) Kómatam Tiruvinnakarappan and = (vi) Ulakup- 
perumal Nankai. It is stated that Mankkal Nampi served 
his master Uvyak-kontar for twelve years as a devoted dis- 
ciple. After the death of his master's wife, he took charge 
also of the houschold duties of his venerable guru. Uyyak- 
kontār asked Manakkal Nampi to teach Yamuna all that he 
was taught, Yamuna, however, was not born during the life- 
time of Uyyak-kontar," and Uvyak-kontar only prophesied 
his birth in accordance witi the old praphecy of Nathamupi, 


Uyyak-kontār's training under Nāthamuni and in all 
probability his realization of the supreme significance of the 
Dvaya-mantra, made him endear himself to the message con- 
tained in the Jiruppavai of Antal. It is not therefore sur» 
prising that he, in his zeai to carry on the traditional rese 
ponsibility entrusted to him by his preceptor. should have 
been alive to the need to propagate the philosophy of the 
Alvars. Hence he composed two verses in Tamil which are 
now sung before Tiruppá:ai is recited. 


The first verse?*? means that one must repeatedly utter 
the name of Anta] who was born in Srivillipputtur, who 
compos.d several lyrical verses in praise of Sri Ranganatha ren- 
dering them in musical melodies. She had also decked herself 
with flower garlands prior to the offering of them to the Lord. 
In the other verse,?! hz addresscs Antal as a golden creeper. 
She was wearing various kinds of bangles, the resonant sounds 
of which were heard while she undertook an observance 
according to an ancient tradition. He desires that she should 
help him in scrupulously realizing the significance of the 
Tiruppāvai and putting it in practice. The purport of the 
Tiruppavai is stated to be that its reciter requests Antal to 
enjoin on him Kainkarya to Sri Vénkatéswara, the Lord of 
Tirumalai. Perhaps, this is suggestive of the practice of the 


19. In the light of this information which is contained in G.P. p. 78, 
it is difficult to admit the evidence of P.T.A. on the direction of 
Uyyak-kontār's life. 

20. It begins with the words ''Annvayal putuvai’’. 

21. This begins with the words ''Cūtikkotutta"". 
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Hindus to undertake any observance in the name of Sri 
VénkatéSward, which is in vogue even today and must have 
been the case even in the days of Uyyak-kontar. 


The other chief disciplies of Nathamuni, named Kuru- 
kaikkavalappan, inherited from his master the methods of 
meditating on God. He spent much of his time in meditation. 
Āļavantār, the grandson of Náthamuni, missed initiation in 
yoga from him who directed the former to mcet him on a 
particular day. Āļavantār did not remember the day and 
went to see only the vacant site where the master would be in 
deep meditation. Thesc practices did not deter Kurukaik- 
kavalappan from evincing interest in the Divya Prabandham. 
His direct visualizing of God through jogie practices must 
have created a liking, in particular, for the Third Antari of 
Péyalvar who began his composition with his glimpse of 
Laksmī and Narayana.“ Pēyāļvār was also a yogin. Hence 
Kurukaik kavalappan composed a verse in Tamil which is 
sung before this Anrāti is taken up for recitation.? Here it 
is said that this Alvar saw God who resembled the cloud in 
complexion in the beautiful Tirukkovalür. The mind is asked 
to think in praise of that Alvar’s feet who said “I saw 
Laksmi*. In the Tiruvāymoļi** the Alvar says that God had 
entered into him. There He remained with unsurpassed 
knowledge and all auspicious qualities. The Alvar is visuliz- 
ing Him. The Lord is so attached to the Alvar that he would 
not divert His attention towards anything else. Kurukaik- 
kavalappan is stated to have explained to Āļavāntar and 
added that even if Laksmi were to tighten Him in Her em- 
brace bshind, he would not have His attention diverted from 
the Ālvār.** 


Tirukkannamankaiyantan another disciple of Natha- 
muni composed two verses which are sung before Antal’s 
Nācciyār-iirumoļi is taken up for recitation. ln the first 


22. Mu.Tv.l. 
23. This begins with the words ''Cirūrum mata’. 
24. T.V.M.2.6:2. 


25. Vide Periyavāccān Pillai'a commentary to T. V.M.2.6:2 in his 
Twent y-Four. Thousand. 
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piece** Anta] is said to be the friend of the divine woman 
Laksmi whose seat is the lotus. Antal was well-known as the 
beautiful daughter of Vispgu-cittan not only in Sri Villipputtür 
but also in the adjoining Malli-natu. She was like the en- 
chanting peacock for that region. This may be taken to mean 
that she captivated that region also through her qualities. 
She well deserved to be in the company of Krsna. She was 
the lamp for the family of Véyars in which her foster-father 
Visnu-cittan was born. In the sccond “taniyan”, reference 
is made to Āņtāļ's asking the conch Pāiīcacanya how it felt 
the mouth of the Lord when he blew it?! She asks it. to ex- 
plain how fragrant the mouth of the Lord would be. She was 
like the parrot moving in the groves and capable of offering 
to Sri Ranganatha the garland which she wore at first. Her 
holy Feet, Tirukkannamankaiyantau tells us in this verse, are 
the refuge for all. Tirukkaņņamankaivāntān must have been 
a native of Tirukknnamankai which is a place rendered holy 
by the hymns of Ālvārs and situated near Tiruvārūr in 
Thanjavur District. 


Besides these, Īsvaramuni, the son of Nathamuni, 
appears to have evinced a great interest in the propagation 
of the philosophy of Nammāļvār's compositions. He com- 
posed a verse for being sung before Tiruvdymoli is taken up 
for recitation. In this piece which is in Tamil? the mind is 
asked to reiaain clear and think constantly of the place of 
Nammāļvār which is called by several names such as 'Tiru- 
valuti natu’ ‘Tenkurukiir’, ‘the beautiful Tamparaparani'. 
The mind shall always contemplate upon the Feet of the Alvar 
who composed Tamil Autāris equivalent to the Vedas. 
There is one more piece? by this scholar" which is to be sung 


26. This begins with the words ''Allinattamarai"'. 

27. This begins with the words ''Kolaccuriccankai". 

28. Nac. Tm. 7. 

29. it begins with the words 'Tiruvaluti natu. 

30. This begins with the words ', Manattalum va yalum". 

31. This scholar is mentioned as Cottai Nambi in the printed editions 
of Tiruvāymoļi. He is identified with [$varabhattalvün, son of 
Nathamuni, since he belonged to the family known as 'Cottai" 
(vide G.P. p,83). 
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before undertaking the recitation of Tiruvaymoli. Here the 
scholar says that he would not worship either by words or by 
thought any one except those who worship Nammalvar.? He 
is not in any way poor for that. He has taken shelter under 
Sathakopa. 


MANKKAL NAMPI:, Manakkal Nampi (889-994 A.D.) who 
was also known as Srirdma was the successor to the pon- 
tifical seat which Uyyak-kontar occupied, The latter could 
not live to see the birth of a grandson for Nathamuni and so 
hz instructed his pupil Manakkal Nampi to carryon the tradi- 
tion through ‘Yamunait-turaivan’ which, according to the 
wish of Nāthāmuni, shall be the name of the grandson * 
Accordingly, a son was born to [svaramuni, son of Natha- 
muni and he was named Yamunait-turaivan by him, After 
education, circumstances brought to Yamuna which is the 
shortencd form of the boy’s name, a princely life in the palace 
of the ruling king where he was known as Alavantar. Manakkal 
Nampi managed to mect him in person and took him to Sri- 
rangam where he taught him the Bhagavad-gita which he 
learnt from his preceptor. His contribution to the study of 
the Álvár's compositions is a verse which he composed in 
Tami.” to be sung before undertaking the recitation of Perumal- 
tirumoli of Kulacékaralvar. Here is a reference made to an inci- 
dent which is narrated in the Gurupa: amparās”" to have taken 
place in the life of Kulacékarar when he was the king An orna- 
ment was lost and the devotees of God, with whom the king 
moved freely, were suspected to have committed theft by the 
palace authorities. To convince them that the devotees 
of God would not have stooped to pilfering, Kulacékaralvar 
introduced his hand inside a jar within which a poisonous 
cobra was placed. Their innocence was to be admitted if the 


32. Bodily worship must be intended here. 

33. | He was born in the year Virodhi of Kaliyuga 4052 vide P.T.A. p. 
34. G.P. p. 78. 

35. ibid. p. 81. 

36. It begins with the words '' Aram Ketapparan'". 

37. GP. p. 26. 
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serpent did not bite him. He thus got a victory over his 
enemies. A great archer and the king of Kolli, a Cera is 
addressed here as the chicf of kings. This is clear proof to 
suggest that Manakkal Nampi was in touch with the propa- 
gation of the Āļvārs. The suggestion that perhaps this verse 
which was composed by Manakka! Nampi could have been 
intended by its author to wean Āļavantār away from thc 
royal glory which he was then enjoying may be admitted but 
is lacking in evidence to support it. Besides, it is not stated 
that he taught any of the compositions of the Alvars to 
Alavnatar. 


Manakkal Nampi had five disciples, namely, 
(i) Yāmuna, (ii) Teivattukkaracu Nampi (iii) Komatam 
Tiruviņņakarappan, (iv) Cirupallürutaiya Pillai and (v) 
Vankipurattu āycci.'* — Manakkal Nampi used to stay at 
Sri Rangam and expounded the doctrines of the Visistādvaita, 


YAMUNA ALIAS AĻAVANTĀR: Manakkal Nampi was succee- 
ded by Yamuna as the spiritual head.? Even as a boy, it is 
stated, that Yamuna showed his prodigious learning and 
skill when he accepted the challenge of Ākkiyālvān, the court 
Pandit of the Cola King, made to his teacher Mahabhasya 
Pattar and easily vanquished him in the learned assembly of 
the king by a clever puzzle.'^ He was at once greeted by the 
queen as "Āļavantār" for having conquered the proud poet, 
and was granted a portion of the kingdom according to thc 
terms of the polemic duel. Thereafter he was known as 
"Alavantar." He lived a life of luxurious ease for a long 
lime, enjoying his riches, and took no notice of Manakkal 
Nampi. But Maņakkāl Nampi with some difficulty obtained 
access to him*' and availed himself of thc opportunity 


38.  Alvarkal Valikkuravar Varalaru, p. 35. 

39. He was born in Kali 4017 Dhātu ye (916 a.D.) and lived for 125 
years vide P.T.A. p. 

40.  Prapanuamrtam, Chap. III. 

41. There is an anecdote in the Prapanuümrtam to the effect that, 
when Yamuna became a king and inaccessible to Manakkal Nampi 
the latter was very much concerned as to how he could carry out 
the commands of his teachers and initiate Yamuna into the path 
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of teaching him the Bhagavad-gita, which aroused the spirit 
of detachment in him. Āļavantār followed Manakkal Nampi 
to Sri Rangam eargerly to take possession of the treasure 
about which Manakkal Nampi had intimated to him. There 
he was shown the Sleeping Beauty in the shining shrine and 
was told that was the patrimony bequeathed to him by his 
grand-father Nāthamuni. He became converted and, re- 
nouncing everything, became a great devotee and took 
$annyasa. One of the last instructions of Mankkal Nampi was 
to direct him to go to Kurukaik-kavalappan and learn from him 
the yoga-rahasya which was taught to him by his grand-father 
who had asked his disciple, Kurukaik-kavalappan to communi- 
cate the same to his grand-son Yàmuna. 


YAMUNA'S CONTRIBUTIONS: Alter becoming a  sannydsi 
Āļvantār's whole life was dedicated to spirituality and 
service, the twin ideals of a Vaisnavite and he made $ri 
Rangam a veritable Vaikuntha on earth. As a philosoper 
his main task was the criticism of the Advaita, and he was an 
eminent controversialist and author of valuable treatises 
on Vedanta. He was fond of Nammalvar’s works the 
doctorines of which were often explained to the people. He 
was the author of six rahasya works, viz, (i) Siddhi-traya, 
(ii) Gitartha-sangraha, (iii) Agama-pramanya, (iv) Stotra- 
ratna, | (v) Catu-sloki and (vi) Mala-purusa-nirnaya. Of 
these the Siddhi-traya is the most important which explains 
the main teachings of ViSistadvaita in three sections: 
Ātma-siddhi, Isvara-siddhi, aud Sanvit-siddhi, demonstrating 
respectively the nature of the individual soul, the supreme 
Lord aud relation between the soul and the objects of percep- 


of devotion. He got into tuch with Yāmun's cook, and for six 
months presented some green vegetables (alurka-šāka) which 
Yamuna very much liked. When, after the six months, the king 
asked how the rare vegetables found their way in the kitchen, 
Maņakkāl Nampi stayed away for four days praying to the Lord 
Rangánatha, the the local deity, to tell him how he could approach 
Yamuna. In the meanwhile, the king missed the green vegetables 
and asked his cook to present the old sannyāsi when next he 
should come t» the kitchen: Manakkāl Nampi was thus presented 
to Yamuna. 
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tion. His Gitértha-sangraha is a masterly summary of the 
truths of the Gita and it is a luminous exposition in about 
thirty two sfēkas of the nature of prakriti, purusa and puru- 
sottama and of the need of bhakti und prapatti as the supreme 
means of salvation. According to Alvantar, yoga in the 
Gita means bhakti-yoga. This work was later devcloped by 
Rāmānuja and further elaborated by Vedanta Desika. The 
Agama-pramünya is a work in which he tries to establish the 
high antiquity and undisputed authority of the Pafeararra 
literature, which is supposed to be the canon of the Srivaisna- 
vites. — Alavantár's Siotra-ratna, which is a master-piece of 
lyrical devotion, reveals his discering faith in Narayana and 
Sri and the intense humility of the philosopher-devotee who 
pours forth his heart-felt bAukti in seventy soul-stirring 
verses to which there is no parallel in Stētra literature. It is 
really in ardent praise of the doctorine of self-surrender. 
The Catu-slēkī, as the name itself implies, is a poem consise 
ting of four verses in praise of Sri Laksmi, It describes the 
status of Laksmi as the consort of Visnu and the part played 
by her in the soul's salvation. It is the earliest of the 
stotras sung about Sri and furnishes the foundation and basis 
of later works on Sri Tatra such as those of Alvin, Parácara 
Pattar and Vedanta Desika. [In his Mahāpurvsa-nirņaya, 
Yamuna proves the supremacy of Visnu, who, he holds, is 
the Mahapurusa of the Puruga-sūkta, ‘‘the essence of the 
Vedas”. Infact, Yāumu has elearly laid down the lines on 
which Ramanuja later on elaborated the system of Visistad- 
vaita. 


His Stotra-ratna is, first!y, highly suggestive of his 
indebtedness to the contents of the Nalayiram. A casual 
study of this poem would suggest this, and a critical study 
would confirm it." Secondly, Yamuna had three wishes to 
accomplish in this life-time, but he could not carry out cven 
one among them. His hand had three fingers bent even 


42. cf. Štūtra-ratna, 40; M.Tv. 53. 
ibid. 22; TVM 6.10: 10; 5.7: 1. 
ibid. 38; ibid. 10.10: 2. 
ibid. 6l; Tc.V. 90. 
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though he expired. Rāmānuja, who was brought there by 
Periya Nampi, one of the disciples of Yamuna, at the behest 
of the master, noted this and enquired if the master had any 
wish of his unfulfilled. The disciples who were assembled 
there informed Rāmānuja of the master's wishes. One among 
them was that much interest should be sbown in the compo- 
sitions of Nammalvaér. Rāmānuja agreed to carry out all the 
three wishes upon which the fingers got straightened. From 
this, it is evident, Yàmuna had an earnest desire to make 
people familiar with the teachings of th: Alvars © 


A more convincing evidence to prove that Yamuna had 
deep enthusiasm for the propagation of Tiruvāymoļi is from 
the verse composed in honour of Nammlvàr and which forms 
part of his Srotra-ratna. Here he telis of his bowing his head 
at the Feet of Nammālvār. These feet are attractive because of 
the bakuļa flowers adorning them. He admits the Alvar as 
the chief of the entire family of those who had surrendered 
themselves to the Lord. The Feet of the Alvar represent the 
mother, father, young women, sons and material prosperity 
and so for him, they are everything and there is nothing for 
him but them. While interpreting the verse*' in Tiruvaymoli, 
Yamuna is said to have interpreted the word "tamilar? as 
refering to the first three Āļvārs, the word ‘icaikarar’ to 
Tiruppaána]var and the word ‘paftar’ to Periyalvar,**. 


In this connection it is amusing to find later sub-com- 
mentaries of the Tiruvāymoļi, frequent rererences to the view 
of Yamuna on the import of some of thc hymns of Nammal- 
var. The Guruparampara docs not mention anywhere that he 
was taught the Prabandhams from any preceptor, yet itis not 
proper to suggest that Yamuna did not offer any comment on 
these hymns. What is difficult to understand is the absence 
of a single reference expressive of Yamuna’s views in the 
Six Thousand of Tirukkurukaip-piran and Nine Thousand of 
Nanelyar. Frequent references to these are found in the 


43. G.P. p. 102. 
44, TVM.15: 11. 
45, lon 1.5211. 
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Twenty four-Thousand of Periyavaccan Pillai (1168-1263 A D.) 
and Thirty-six-Thousand Itu. of Vatakkut-tiruvitip-pillai 
(1168-1265 4-D) In all probability, these matters passed on 
orally from preceptor to pupil until thzy got recorded in the 
sub-commentaries of th» above-mentioned two writers. 


There is one aspect waich remains inexplicable. In 
some of the cases noted by the commentators Rāmānvja 
explains in full, the significance of Yāmuna's interpreta- 
tion.^ In certain cases, the later commentators note a 
difference of opinion offered by Ramanuja, when he was 
taught by Titumālai-yāntān (Ma:adhara) the interpretation of 
Yamuna. With reference to the purport of one Tiruvay- 
moli," it is said that Tirumālai-yāņtān said to Ramánuja that 
this decad conveyed the significance of prapatti. After writing 
$ri Bhagya Ramünuja took this decad to convey the sense of 
bhakti. Empār also followed Ramanuja in this respect. It is a 
bit fantastic to note that Ramanuja, who succeeded Yamuna 
as the religious head in accordance with the instructions of 
Yamuna and who expressly stated at the beginning of his com- 
mentary on the Bhagavad-gita that he had become an entity at 
all only through the grace of Yamuna, should offer a different 
interpretation to this decad even after Tirumalai-yantan told 
him of Yamuna’s view. That bhakti is dealt with here is 
stated in the Six Thousand. Dramidāpanisat-tātparya-ratnāvali 
of Vedanta Desika and Dramidopanisatsangari of Ajagiyamana- 
vala-jiyar. Evidently Ramānuja's teaching was followed by 
all these writers but there is no evidence to prove that 
Yāmunācāfya declired prapatti to be the purport except in 
these later commentaries In all likelihood, Yamuna did not 
subscribe to this view and so a reference like this cannot be 
valid by itself. In some instances, Tirumalai-yantan is 
said to have mentioned to Ramanuja the name of Yamuna 
with the interpretation.” 


— -—— 


46, Twenty-Four Thousand on TVM. 2.10; 3.3: 6; 5.1:9; 5.10: 4; 6.1: 10: 
7.9: 1; 8.9: 3; 9.9. 


4. Ituon TVM 1.2. 


48. There are sirmilar instances: Vide Twenty-Four Thousand on 2.3: 1; 
2.3: 3: 2.5: 1. 


49. cf. Twetny-Four Thousand on 1.2; 10.4; 5.2 
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YÁMUNA'S DISCIPLES: Yamuna is referred to by later 
writers as Periya Mudaliar." Though he did not write any- 
thing by way of a commentary on the Wā/āyira Prabandham 
he was instrumental in arousing a living interest among his 
pupils and grand pupils for the study of the compositions of 
the Āļvārs. It is stated that Alavantar had twenty-one disci- 
ples*' of whom six were most prominent, namely, (i) Periya 
Namp:, (ii) Tiruvarankap-perumal Araiyar, (iii) Tirukkacci 
Nampi, (iv) Tirumalai-yantan, (v) Tirumalai Nampi, and 
(vi) Tirukkēttiyur Nampi. The other disciples were: 
(i) Maranér Nampi, (ii) Aļavantār Alvan, (iii) Vāņamā- 
malai-yāntān, (iv) Teivavari Antan, (v) [Sanantan, 
(vi) Jlyar Āņtān (vii) Tirukkurukürappan, (viii) Tiru- 
mēkūrappan, (ix) Tirumokur Ninran, (x) Teivap-perumal, 
(xi) Vakujaparana Comāciyār, (xii) Tirukkurukūr-tāsar, 
(xiii) Tirumaliruncolai-tasar, (xiv) Vatamaturaip-pirantan, 
and (xv) Atkontiyammanki. 


Among his disciples, Tirukkacci Nampi,*? composed 
two verses in Tamil to be sung before taking up the Tiruccanta- 
viru'tam of Tiruma]icaiyalvar. In the first verse, the place 
Tirumalicai is described to be an enchanting one with fragrance 
of sandal and aloe wood emanating, the konku trees spread all 
over there emitting delecatable aroma. The Āļvār composed 
the Tiruccanta-viruttam to relieve the world of its miseries, 
and this means that a recital and understanding of this 
composition would rid people of their sufferings. The other 
verse’ means that in ancient days, a question arose as to 
the relative superiority of tne cafth and the sacred place 
Tiruma]icai. So the two were placed in a balance and it was 
found that Tiruma]icai was found heavier than the earth 


50. Itu on 6.2: 1; 9.8; Rahas yatrava-sara. p. 308. 
51. Alvarkal Valikkuravar Varalüru, p.34. 


52 He was born in the year Sobhakrt which corresponds to 943 A.D. 
A.G.P. 19(b). He was also known as Kafici-pürna. 


51. This begins with the words, ''Taruccantap-polil". 
54. It begins with the words, "Ulukum malicai yum". 
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because of its superior excellence. Thus the greatness of 
this sacred spot is referred to here. 


Tiruvarankap-perumalaraiyar (son of Yamuna)* who 
was also known as Āļavantārālvār taught Rāmānuja the 
Divya Prabondham. He is referred to as a good singer who 
could depict the emotions of the hymns of Tiruvaymoli with 
appropriate gesticulations." The later commentary [tu 
contains a reference to his interpretation of a hymn of 
Nammalvar.** In a verse composed in Tamil? in praise of 
the Tirumālai of Tontaratip-potiyalvar this scholar asks the 
mind not to wander unnecessarily elsewhere. He wants to 
speak of this Alvar who composed Tirumālai which is in praise 
of Lord Ranganatha who went after cows while they were 
grazing. The other Tamil verse?" composed by him is in praise 
of the place of Mantankuti which was inhabited by brahmins 
learned in the Vedas. It was an old town, the residential 
place of this Āļvār. The fields all round are resonant with 
the humming bees. The Alvar has sung the hymn Tiruppalli- 
elucci to arouse Lord Ranganatha from His holy slumber, 


Tirumalaiyantan,*? known also as Maladhara, taught 
Rāmānuja the interpretations of Tiruvāymoļi as he was taught 
by Āļavantār. According to him, Tiruvāymoli 1.2 conveyed 
the sense of prapa:ti. The finite self shall consideritsclfas lucky 
if it could recollect God’s name and His greatness at the 
pointof death and be clearly conscious of himself being the 
sega of God. This scholar is sometimes referred to as 
simply Āņtān** The views of this scholar are said to have 


55.  Civajüüna Munivar in describing the beauty of the city of Kaūci 
employs the same analogy, but in a more improved form (Vide 
Kancipuránam-Nakarap -patalam. St.A.). 

56. He was born in the year Pingala which corresponds to 957 A.D. 
A.G.P. fol. 18(a). 

57. Ita on T.V.M. 5.3: 6. 

58. ibid. on. T. V.M.5.10: 6. 

59. The verse begins with the words, ''Morronrum venta’. 

60. It begins with the words ''Mantankuti-en par". 

61. He was born in the yea1 Sarradhāri w ich borresponds to 988 a.D. 
Vide A.G;P. fol. 19(a). 

62. Twenty-Four Thousand on | VM 8.8: 8. 

63. itu om T.V.M. 5.6: 7; 5.8: 4; 8.8: 8. 


716 RELIGION AND PHILOSOPHY OF NALAYĪKAM [ CHAPTER 


been expressed by his disciple lļaiyaperumāļ,”* It is said that 
he was surprised to hear from Rāmānuja different interpre- 
tations for the compositions of Nammāļvār different from 
what he learnt from his master. He composed a verse in 
Sanskrit to be sung before taking up the recitation of Tonta- 
ratip-potiyalvar's Tiruppalli-elucci,* Here the author conveys 
his respects to the holy Tontaratip-poti who composed the 
composition to awaken the Lord from slumber, He consi- 
dered Lord Ranganatha as Para- Vasudeva, the supreme deity 
in Sri Vaikuntha and also was respected as though He were a 


king. 


Periya Nampi (997-1102 A.D.) who was also called 
Mahāpūrņa was the immediate preceptor of Ramanuja and 
was one of the disciples of Yamuna. It was he that initiated 
Ramanuja in the secret doctrines of Vaisņavism including 
the purport of the Brāhma-sētras,** He composed a verse in 
Sanskrit?! to be recited before Tiruppanalvar’s Amalanütipirán 
is taken up for recital. Here itis said that this Alvar rejoiced 
by beholding the Lord Who is reclining in the midst of the 
river Kaviri. He had the full experience of the Lord Who is 
reclining there, from foot to head (pātāti-kēcam) and decided 
that his eyes could not be set on any other object in the 
world. This Alvar occupies the enviable of position of 
having been carried to the shrine of Lord Ranganatha by 
sage called Munivahana.” 


Tirumalai Nampi, one of the disciples of Yamuna, 
who was also known as Sri Saila-pürna was the maternal 
uncle of Ramanuja. Ramznuja, it is said, got to know from 
him the full sense of Ramayana," He composed a verse in 


64. ibid. 5.6: 7. 

65.  G:P. pp. 124-125; /tu on T.V.M. 2.7: 5. 

66. It begins with thc words, ''Tameva matva''. 

67. He was corn in Kali 4098 Hevilambi yqst (vide P.T.A. p. 12). 
68. A.G.P. fol. 22(a). 

69. lt begins with the words; * Āpāducūdanr" 

70. G.P.p. 45. 

71. ibid. p. 134 
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Tamil" to, be sung before Tiruppanalvür's Amalanāripirān 
is taken up for recitation. Here it is described how the Alvar 
had the vision of delectable experience of Sri Ranganatha 
from feet, clothing, navel, waist girdle, chest, neck, coral 
lips, eyes and the whole body of the lord. We shall sing the 
praise of this Āļvār who had the direct communion with God 
through music. This scholar offers a fine observation on a 
hymn in Tiruvāymoļi”* The Alvar says here that he could 
not offer any refreshing service to the Lord when He perfor- 
med great exploits. However, the Lord has now applied 
the mind of the Alvar as an unguent which wil! soothen the 
tiresomeness of the Lord. This scholar remarks that ordi- 
narily any one who gets the object which he is keen on getting, 
then slackens his interest on it in course of time. That is not 
the case with God-realization. He is never satiated with the 
vision of God which he is lucky to get." Two illustrations 
are contained in the 7fu and are given within brackets. It is 
not clear whether they could have been given by Tirumalai 
Nampi himself Kausalya said to Rama that she could not 
live without him and desired to follow him to the forest. 
When Rāmā pointed out to her that what she was intending 
to do was against dharma, as she was attempting to leave her 
husband behind, she forgot all her misery and offered him all 
her blessings for a safe journey. Krsna asked Arjuna not to 
grieve or think of flight from fighting the enemies. Arjuna gave 
up his nervousness and experessed his willingness to fight. 


Tirumatkaiyāļvār sings in parise of the Lord at 
Mamallapuram'* and identify Him with Krsna with the mani- 
fold exploits and God as Kalki. In this connection, he des- 
cribes the deity as resembling the blue cloud which takes in 
the waters from the tanks that are situated in the forests on 
the hills. Tirumalai Nampi offered here an interpretation fop 
this. The comparison of the deity with the blue cloud 
72. It begins with the words, Kārtavē kara", 

73 T.V.M.4.3. 

74. Ituon TVM. 4.3. 
75. Bh. G. 18: 73. 

76. Peri. Tm. 2.5: 3. 
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be ju tified by showing the purpose for this comparison. The 
calves which Krsna would be tending would move through the 
hills, bamboo groves and forests. Naturally they would 
become thirsty. The Lord creates a lake here. He takes 
water there along with them. With two palms dipped in 
water and face downwards, He would dring water. Having 
done this He becomes full (paripürna)," that is, pleased that 
others are happy. 


Tirukkottiyür Nampi,'* who was one of the disciples of 
Yamuna, taught Rāmānuja the secret doctrines (rahasya). 
He composed a verse in Sanskrit? to be sung before the 
Periya-tirumo]i of Tirumankaivāļvār is taken up for reci- 
tation. Here it is said that this scholar remembers the name of 
this Alvar with great regard. This Alvar had destroyed the 
evil effects of the kaliyuga. He was a sun illumining the 
world of poets. This is a direct reference to the title ‘Poet 
in the four-fold branches of Tamil poetry’ (Nalukavip- 
perumal) which he acquired through his literary skill’? 
and so was at the head of the poets. His compositions 
dispel the ignorance (or darkness) created by nescience. 
Internal darkness which is there in man due to past 
deeds is removed by the illumining compositions of this 
Alvar. 


Thus the six disciples of Yamuna kept alive the tradi- 
tion of learning the compositions of the Alvars, Much of 
what they had said by way of expounding and interpreting the 
hymns in these compositions should have remained unrecor- 
ded. The oral traditions kept some of these preserved to 
posterity. Rāmānuja should have derived immense inspiration 
from these scholars and their contributions. All these inter- 
pretations found themselves recorded in the commentaries of 
Periyavāccān Piļļai and Vatakkut-tiruvitip-pillai. 


77. Nigamaparimala of Periya Purakāla Swamin on Peri. Tm. 2.5:3 


78. He was boan in the year Sarvajit which corresponds to 987 a.p 
Vide P.T.A. p. 12. 


79. It begins with the words, '.Kaliyami kalidhvamsam." 
80. G.P. p.52. 


CHAPTER XXVIII 


RAMANUJA AND THE NALAYIRAM 


It was given to Āļavantār to lay down only the funda- 
mentals of Visistadvaita philosophy and notto write an 
elaborate commentary on the Vedānta-sutra as Sankara had 
done for Advaita. That great task was performed by Rama- 
nuja. the synoptic thinker and saint.  Ramànuja's father 
was a disciple of his brother-in-law, Tirumalai Nampi, A]a- 
vantār's grand-son and disciple, who is said to have obtained 
from the Lord Himself the title of Taracarya)  Rāmānujā 
is said to have been named as such by his maternal uncle, 
Tirumalai Nampi, who expected him to equal the great 
Laksmana in his service and devotion to the Lord. The 
traditional date of Rāmānuja's birth is A.D. 1017,” and he is 
said to have lived for 120 years. According to one authority? 
his long life was spread over the reigns of three Co]a kings 
Kulottubka I (A D. 1070-1118), Vikram Cēļa (a.D 1118-1135), 
and Kulóttunka If (A.D. 1123-1146). 


Rāmānuja became the grand disciple of Āļavantār whom 
he did not see in person. He was taken to SriRangam from 
Kanci by Periya Nampi at the behest of Ajavantar who was 
nearing his end, but he could see only the physical frame of 
Alavantar lying in state. As he looked intently on the whole 
figure and scanned it up and down, he discovered to his 


1. The story is this: Tirumalai Nampi used to bring water for the 
Tirumancanam (bathing) of the Lord Srinivasa's image from the 
Pāpanāsa-tīrtha inthe midst of the Tirumalai Hills. It is said 
that one day the Lord Himself relieved him of the arduous task in 
the guise of a youth, calling him ‘Tata’ or grand-father. 

2. He was born in the year Pingala which corresponds to A.D. 1017 
Vide Yasira ja Vaibhavam. 6. 

3. Aiyengar, S.K.: Sri Ramanu jacárya (Natesan & Co., Madras) as 
quoted by Dasgupta ‘Vide: A History of Indian Philosophy, Vol. 
IIT, p.104). 
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surprise three of the fingers of the right palm of the sage 
remaining closed. — He turned round to the assembly there 
and questioned them abour thestrangesight. But they 
replied that they had never marked that before.  Rāmānuja 
reflected. for a moment and thought that the sight had 
probably signified some unfulfilled ardent wish of the venera- 
ble saint. He asked the by-standers if they were aware of 
any specific wishes of the sage expressed to them at any time 
in the course of his religious talks with them. He got the 
reply from them that they were not particularly aware of such 
directly, but indirectly they knew that he wished very much 
to see three things perpetuated viz. (i) to convert people 
to the prapatti doctrine of Vaisnavism making them well 
versed in the works of the Āļvārs in general and the immor- 
talization of the glory of Nammalvar in particular, (ii) to 
perpetuate ihe memory of Purācara, the author of the 
Visņu-purāņ1, aod (iii) to write a commentary on the 
Brahma-sttra to bring out the real Visistadvaita sense con- 
tained in the sutras. On hearing this, Ramanuja promised 
tofulfil the three great tasks, provided he had the health, 
the grace of the Ācārya (Āļivantār), and the Divine will. 
It is chronicled that no sooner did he make this promise than 
the three bent fingers of the sage opened out as if to say: 
"Aye". The whole assembly wds witness to this miracle. 
In one voice they declared that the sage’s grace was fully on 
him, the very power and glory would enter into him and 
he was the fit successor to him for the propagation of the 
Faith 


Alavantar died before Rāmānuja became Acarya and 
the interval was filled up by Periya Nampi, Tirukkottiyur 
Nampi and other disciples of the late master. One thing 
which facilitated Rāmānuja's advent to, and Ācāryaship at, 
Sri Rangam was his embracing the monastic life. The san- 
nyāsa order enabled him to dedicate himself wholly to the 
cause of religion and service to humanity. Ramanuja spent 
two years studying the teachings of Aļavantār from the 
specialists who had been trained by him. Six of Āļavantār's 
disciples, as already mentioned, had become the spiritual 
teachers of Rāmānuja and imparted to him the teachings of 
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Alavantár.' While at Kaci Rāmānuja became attached to 
Tirukkacci Nampi* and learnt from him a few great truths 
communicated to him by Lord Varadaraja Himself. They 
were an answer to six doubts in Ramanuja's mind. They 
were: '*(i) Lam the Supreme Trutii, the way and the goal; 
(ii) the world of souls is different from Me and depends on 
Me as its source and sustenance; (iii) Prapatti is the only 
way to salvation; (iv) the liberation of My devotees, even 
though they fail to remember Me at the time of death, is 
sure to take place; (v) as soon as My devotees give up their 
bodies, they attain the Supreme Object; (vi) choose Periya 
Nampi for your Ácarya."* Periya Nampi was Ramanuja’s 
principal Acarva who intiated him? in the pafīca-satiskāra 


4. Vatuka Nampi, a disciple of Rāmānuja, refers to five teachers only. 
(Vide: Ramanuja Astottara Sata nāma - stotram, 10). He does not 
refer to Tirumalai Nampi, even though he refers to bim later as 
the one under whom he studied Ramayana. But Vedanta Desika, 
in his Guruparamparā sāram omits Tirukkacci Nampi among the five 
Ācāryas, even though he refers to him previously as one from 
whom he learnt six truths. Sri P.B. Annangarachāriya accepts 
the latter's view (vide. Pūrvācāryap prabüvam - Rāmānuja, pp. 
23-24) (Sri Ram@aujan - 198 (Journal). But Swami Rāma Krish- 
nànanda accepts the former's view (Vide: Life of Rūmānuja, p.158). 

5. He was a non-brahmin, belonging to the chelti caste and was the 
native of Püviruntavalli near Madras. Even now Tirukkacci 
Nampi's shrines at Tirupati, Kāūci and Püviruntavalli (his own 
native place) are managed by trustees belonging to the chetti 
community only. 

6. Yatirajavaibhavam. 40. 

7. It has been said that he initiated Rāmānuja in the name of his 
ācārya Alavantar. It has been revealed by Pcriya Nampi himself 
that Āļavantār had placed his sacred feet on his (Periya Nampi's) 
head for the sake of Rāmānuja and attained Paramapada, as Rāma- 
chandra had done on Bharata’s head when he went to the forest. 
So it may be said that Āļavantār is the direct ācārya to Rāmānuja 
and Periya Nampi is only the medium. This has been confirmed 
both by Ràmanuca-nitrrantáti (verse 21) and Gita-bhasya (Vide: 
Invocatory verse and its commentary in Vedanta Desika's Tar- 
parya-andrika).. In appreciation of Rāmānuja's concern for the 
salvation of others as evidenced by his revelation of the Tirumantra 
from the tops of the temple towers at Tirukkottiyür made at the 
risk of hel for himself for disobeying his guru's injuntion, the 
guru Tirukkottiyür Nampi, forgetting all his anger against the 
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(fivefold Vaisnava rites) and into the esoteric meanings of 
Dyaya Mantra at Maturdntakam by a happy coincidence when 
both of them wanted to meet cach other. The initiation was 
done under the holy Vakula tree near the shrine of KGtanta 
Rama, called the Lake Guard (Ērikātta Perumal). After 
making eighteen times the journey from Sri Rangam to Tiruk- 
kottiyur, Ramanuja learnt from Tirukkēttiyūr Nambi the 
hidden truths of Tirumantra and Carama-sloka. We learnt 
from Periya nampi the three thousand verses of all the Alvars 
except Nammalvar and the meaning of the Braluna-sūrras.* 
The compositions of Nammāļvār and of Maturakavi were 
studied by him under Tiruvarankap-peruma] Araiyar®, Then 
he acquired from Tirumālaiyāņtān the meaning of Tiruvāymofi 
and of the compositions of Tirumankaiya|var.'^ The tradition, 
according to Guruparamparā, docs not refer here to Matura- 
kavi or Parakaja’s works. When Rāmānuja happened to 
Sojourn at Tirupati for a year in the house of Tirumalai 
Nampi (his own maternal uncle), he studied Valmiki Rāmāya- 
ra under him and understood many esoteric lessons of the 
first of the ftihasas.* Thus the great six who were the most 
intimate disciples of Alavantar, became the teachers of 
Rāmānuja and taught him many works in the way of tradi- 
tional interpretation of the scriptures. Trained by each and all 
of them Yatirāju (the prince of the sannyāšins, now became, 
asit were, the second manifestation of Āļavantār, for the 
great saint was present in six parts in his own six disciples. 
Now these six parts were made one in the frame of Ramanuja. 
Thus equipped with the knowledge of spiritual truths and the 
sadhanas to mukti gained from the specialists, Rāmānuja 


disciple for violation of his command, invested Rāmānuja with the 
title of *Emperumānār" and taught him the creed of Vedanta, which 
came to be known to the world as 'Emperumünàr Darsanam'. 

8. Yatirajavaibhavam, 47. 

9. ibid. 61. 

10. ibid. 62. 

11. There is an idol of Sri Rāma even now in the shrine of Tirumala 
Nampi inside the Govindarāja temple at Tirupati; this, it has been 
said, signifies that Rūmānuja studied Rēmūyaņam at the feet of 
Tirumalai Nampi. 
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became qualified to enter on his mission of spreading the gos- 
pel of Visistadvaitic Vaisnavism and to become a world 
teacher. 


Rāmānuja's studentship was now complete; his spiritual 
greatness was ahead of his intellectual]lpowers. He then began 
to teach his own disciples Nammalvar's Tiruvaymoii. But a 
superhuman genius as he was, to the amazement of his disci» 
ples, often enough he began to give various new mystic inter- 
pretations. During that period, the Tíruvaymoli became very 
popular as a religious treatise and possibly the most important 
work of daily study and recitation among the Vaispavites. A 
representation was made to Rāmānuja through Tirukkurukaipe 
pirān Pillan, the son of his uncle, Tirumalai Nampi, to write 
a commentary to Tiruvaymoli.  Ramanuja charged Pillan 
himself to do the task with a view to creating an interest in 
the study of the sacred work of the great Alvar. Tirukkuru- 
kaip-pirān Piļļān, as a true disciple of Ramanuja, undertook 
the rather difficult project and composed an authoritative gloss 
on the Tiruváymoli as taught and expounded by his venera- 
ble master Ramánuja. This commentary is known as drayi- 
rap-pati (Six Thousand) as it was completed in 6000 grantAhas.'? 
His determination of the number of paģis retlects his devotion 
to Lord Vishnu whose story is told in 6000 granthas in the 
Visnu-purdna. This commentary is the earliest and, in some 
respects, the best commentary on the hymns of Nammalvar. 
It was the model on which many compositions were later 
written, particularly in the maņipravāļa or Sanskrit- Tamil 
mixed style. Thus Ramanuja fulfilled his first vow in the 
preparation of Nammialvat’s name and glory." 


Rāmānuja is said to have fulfilled his second vow of 
perpetuating Paracara's name by giving it to the elder son of 
his friend and follower, Kūrattāļvān, and directed him to 
compose a commentary on the Visnu-sahasranáma. Paracara 
Pattar completed the sacred task in compliance with his 


12. According to a principle of Grammar 32 granthas or letters omit- 
ting the consonants make one pafi. 


13. Yatirajavaibhavam, 84. 
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masters's instructions and the commeniary is known as 
Bhagavadgunadarpaga. Ramanuja fulfilled his third vow by 
his magnum opus, the immortal Sri Bhasya'?, which is an 
authoritative exposition of the Vyasa's Brahma-sutrd as Sari- 
raka Sásira in the true sense of the term. He is said to have 
gone as far as Kasmir in order to copy the Vritti or commen- 
tary of Bodhayana which interpreted the Brahma-sūtra in the 
Visistadvaita mode It is said that Kūrattālvān assisted 
Ramanuja in his writing of Sri Bhāsya. In this way the dream 
of Alavantár to formulate Visistádvaitic Vaisnavism became 
an accomplished fact. But the Guruparampara-prapavam of 
Pinpalakiya Perumāļ Jiyar gives a different account of Āļavan- 
tar's wishes viz., (i) Gratefulness to Vyasa and Paracara for 
the help they rendered to the cause of Vaispavism; (ii) Deep 
love for Nammāļvār; and (iii) Writing a commentary on 
Vyasa's suras in the light of Visistadvaita.'* The third wish 
of Āļavantār was fulfilled by Rāmānuja by writing the Sri 
Bhasya, Vedānta-sāra, Vedānta-dipika and Bhagavad-gita- 
bhagya. The elder son of Kürattalvan was named Paracara 
Pattar by Rāmānuja and thus the second wish was fulfilled. 
Siriya Góvindap-perumal, younger brother of Empār, had a 
son born to him and he was named Parankusa Nampi and thus 
the third was fulfilled.'*^ There is some discrepancy, no doubt, 
in this source regarding the order in which the wishes are 
mentioned and are stated to have been fulfilled. Besides, here 
is a reference to the commentary on Tiruvaymoll. 


The works of Rāmānuja are as valuable as his life, and 
they were the fulfilment of his promise, as observed above, to 
carry out the message of Alavantür to systematise the whole 
teaching of Visistadvaita in its metaphysical, moral and 
mystical aspects. His reputation was mainly due to the syste- 
matisation of the contributions of the earlier writers to his 
system and his own invaluable contribution to the cardinal 


14. ibid. 80. 
15. ibid. 72. 
16. G.P.P. p. 104. id 


17. ibid. p. 140. 
18. ibid. p. 145. cf. Uttama Nampi's Lak smi-kdv ya 
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doctrines of the system. He is known as the author of seven 
works viz, Vedanta-sangraha, Sri  Bhasya, Vedanta-dipa, 
Vedanta-sara, Nitya, Bhagavadgita-bhsya and Gadyatraya. 
Of these, the earliest one was the Vedartha-sastgraha which is 
in the form of lectures delivered by him in front of the Lord 
Srinivasa, the presiding deity of the Tirumalai Hills. This 
is an claborate essay on the teachings of the principal Upani- 
sads, in which he analyses the defects of the systems of San- 
kara, Bhaskara and Yadavaprakasa and harmonises the appa- 
rently conflicting texts of the Upanisads by his foundational 
principles of sarira-sariri relation. His magnum opus, the 
immortal Sri Bhasya, is an authoritative exposition of Vedanta- 
Sutras, In this work the Visistadvaita philosophy is expounded. 
tt is less intellectual and more emotional than the philosophy 
of Sankara. While Sankara taught idealism, Ramanuja is an 
advocate of realism. While the former is for a pantheistic 
neuter Brahman. the latter advocates a personal deity possess- 
ed of all auspicious attributes and capable of granting salva- 
tion to devotees in reward for their devotion. The individua- 
lity of the jiva is preserved in the Ramanuja's system even 
after moksa while it is lost in Brahman according to Advaitta. 
The Vedautc-dipa is a brief commentary on the Brahma-sūtrās. 
In the introductory verse, after prayer (margala-sloka), 
Ramanuja states that following the path shown by the precep- 
tors, he is illumining the subject matter of the Vedanta as it is 
available in the words used in the Brahma-sitros. This 
approach perhaps suggested to the author the title Vedānta-dīpa 
for this work The scope and nature of the Visistadvaita 
system are given at the outset in a highly illuminating passage. 
The Fedánta-sára is also a concise commentary on the 
Brahma-sitras. After the invocatory song, the author states 
that he is presenting the quintessence of Vedanta, through the 
Grace of the Supreme Person. After explaining the meaning 
of the first sūtra, Ramanuja gives a brief survey of the 
Visistadvaita system by citing the relevant sutras and upani- 
sadic authorities in the proper context. In another prose 
work called Nirya Ramanuja elaborates the ideal of the daily 
life of a true paramaikantin and lays the procedure for wor- 
shipping the Lord. 
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The Gadyatraya and the Bhagavadgita-bhasya deserve 
separate treatment since they contain the quintessence of 
Prapatti, the most important dogma of Vaisņavism. The 
former is a work in prose which consists of three divisions or 
independent pieces called Sarasagati-gadya or Prihu-gadya, 
Sri Ranga-gadya and Vaikuntha-gadya. The first mentioned 
work begins with the sclf-surrender made to Laksmi who is 
considered to be the mother of all, the refugee for the desti- 
tutes. The author then makes the offering of the self at the 
Feet of the Lord. He addresses the Lord in such of those 
epithets which speak of this glory as the only refuge for the 
individual selves. In the Sri Ranga-gadya, | Ramanuja 
requests the Lord of Sri Ranga to enable him to serve Him 
for all times. He takes refuge under the Lord. The 
Vaikuntha-gadya is a rapturous outpouring on the transcen- 
dental beauty and bliss of Vaikuntha. The author directs 
every individual to surrender himself to the Lord. Having 
done that, he has to constantly think and ponder over it in 
order to better his own future. He shall pray to the Lord in 
Vaikuntha and shall attend on Him. He shall mediate with 
the Lord's Feet placed on his head and live in peace. The five 
limbs of the act of self-surrender, the greatness of the Lord 
and the need to acquire the spirit of self-surrender and all 
other matters are dealt with in this Gadyatraya. 


The Bhagavadsitá-bhasya is a development of the 
Gitartha-sangraha of Āļavantār and explains the building up 
of bhakti and constructs a ladder as it were from the world of 
prakrti to the realm of Purusottama. Ramanuja opens his 
commentary with a reference to his concept of duty. 
Brahman has no defects and is an ocean of merits. He is the 
Lord of Laksmi. He is beyond the reach of speach and mind. 
He is Narayana. He is the creator of all. He descends to the 
world and being worshipped by the peoples rewards them with 
the fourfold results. Under the pretext of relieving the earth 
of its undue burden, He comes down and becomes visible to 
the mortal eyes. His acts are captivating to the minds of all 
people, high and low. He makes many people very pious. 
Under the pretext of inducing Arjunasto fight, He taught the 
course of devotion as the means for obtaining the highest pur- 
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suit in life. This course is dealt with in the Vedanta and is to 
be developed through knowledge and acts. Devotees of God 
have their minds fixed on Him, could not live without Him, 
and they talk to each other about the qualities and delightful 
deeds of God of which they had personal experience.? The 
Bhagavad-gita is an authoritative text on self-surrender. All 
these great works are  cver-enduring monuments of 
Ramanuja's synthetic genius. 


While learning the significant meanings of the compo- 
sition of the Aivars, Ramanuja is said to have suggested 
better and different interpretations improving upon those of 
Tirumalaiyantan. He is said to have averred that Yamuna's 
interpretation was the same as that which was given by him. 
Tirumalaiyantan could not get reconciled at this, as he was a 
direct disciple of Yamuna, from whom he learnt the inter- 
pretation of Nammālvār's compositions. Tirukkottiyur 
Nampi, who came to mediate between the two, agreed with 
Rāmānuja's interpretation and recognized it to be that which 
was Offered by Yāmuna.'* For instance, there is a passage in 
the Ndlayiram in which Nammalvar treats himself as a be- 
loved of the Lord (Parankusa Nayaki) and conveys a message 
to Him through the stark to the effect that she is pining out 
of love for Him. The Lord is referred to as Vamana and the 
word ‘kalvan’ (thief) is used in the text. — Tirumalaiyántan 
interpreted this word as ‘vañcakaw (cheat) meaning thereby 
that Vamana deceived Bali by assuming a huge form and 
measuring everything as though belonging to Him. Ramánuja 
did not approve of the sense of cheat for the word but ex- 
plained it as meaning one who thought of doing one thing but 
did something else.” 


The first decad of the second centum is devoted to an 
appeal to the Lord for refuge. There is the element of bridal 
mysticism in this. Yamuna states that the devotee who is a 
beloved to the Lord hus languished losing all her usual lustre 


19. Bh. G. 10:9. 
20. G.P. pp. 124, 125. 
21. Itt on TVM, 1.4: $. 
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and cannot also cry aloud. The Alvar Nayaki asks how long 
He would be teasing her, treating her as though she were His 
enemy and hoping to get delight at the destruction of such an 
enemy. Rāmānuja says that even enemies would show their 
compassion on those who are distressed. There is no enmity, 
really speaking, between the devoteeand the Lord, The Lord 
is more cruel to the devotee than He would be to His enemy.” 
While interpreting a verse? Yamuna explained that He pro- 
duced in the devotee the knowledge of his relation to Himata 
time when he was not wise and later produced for him a body 
which would destroy that knowledge. Ramanuja, hearing this 
interpretation, refers to the verses which precede and follow 
this and declares that they refer to the feeling of delight that 
the devotee has for the kind things he has received from God 
and so this verse cannot be interpreted in the context to mean 
grief and disappointment which the devotee is said to be 
experiencing. The better interpretation must therefore, says 
Ramanuja, be that the Lord had shown His affection by 
providing His devotee with the spirit of service even when he 
was not grown wise. In the case of the verse, TVM, 3.3: 6, 
Yamuna interprets that if the word ‘namah’ is uttered with 
reference to the Lord of Vēnkatam, all the deeds done with 
the help of the body would get destroyed. Ramanuja 
remarked that the deeds already done and those which are 
likely to be done in the future would also get destroyed.” 
While interpreting the phrase 'pukalum poru-patai” in the 
verse, TVM. 8.9: 3, Yamuna says that the divine weapons of 
the Lord would sing His praise. Rāmānuja interptets it that 
the enemies too would praise the Lord Who has the weapons 
with Him. The last line of the verse, TVM.9 5: 10, accord- 
ing to Yamuna's interpretation, means that the devotee feels 
despondent unable to join the Lord, and intending to die 
wishes the country to become happy and flourishing. But 
Ramanuja, interpreting it in a different way, says that the 
devotee wishes that the country is to be spared the torments 


22.  ibid.2.l. 
23. ibid on TVM.2.3: 3. 
24. cf. T.Pv. 5. (last line). 
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which he was made to endure. While interpreting the hymn, 
TVM. 1.2, Yamuna took this as dealing with the doctrine of 
self-surrender. Tirumālaiyāntān taught this to Ramanuja 
who, after writing out the Sri Bhasya, interprets this as con- 
veying the doctorine of devotion. How far could this inter- 
pretation become acceptable has been discussed in the 
previous chapter. Again with reference to TVM. 3.7, 
Rāmānuja lays stress on the need to be in contact with the 
devotees of God and remarks that this has been dealt with in 
the hymn under reference. Satrughna is stated by Ramanuja 
to have put into practice the contents of TVM. 3.7. and TVM, 
8.10. Moreover, Rāmānuja is said to have witnessed the reci- 
tation of a hymn in Tiruvāymoļi with gesticulations by Tiru- 
varankap-perumà] Araiyar,? and enjoyed it keenly. 


That Ramanuja was much influenced by the compo- 
sitions of the Āļvārs and that his way of life was shaped by 
the teachings of the Alvars are amply borne out by the 
copious references which are contained in the Ramanuca- 
nūrrantāti. Nammāļvār's compositions played a significant 
role in enabling Rāmānuja to build the religious system of 
Vaisnavism. They sing the greatness of the innumerable 
auspicious qualities of Visnu. Ramanuja therefore bowed to 
the feet of this Alvar and lived a glorious life through his 
dependence on this ÀÁlvar."  Nammālvār's compositions 
represented to him prosperity of this world and of Vaikuntha, 
parents and the Lord, nay everything for him.* Rāmānuja 
demonstrated through his teachings that this is the Truth.” 
He would be constantly thinking of Nathamuni who set the 
Tiruvaymoli to music?" He enshrined that Tamil Veda in the 
temple of his devotion which means that he treasured it very 


25. For similar references sce Mu on 2.3: 1; 2.5: 1, 2.9: 8; 2 10: 4; 
5.1:9, 5.2: 6: 6.1: 10; 7.2: 10; 7.9: 1; 9 4:3 ete. 

26. ku on TVM 5.2. For further similar instances vide fu on TVM. 
8.7: 3; 9.7: 5, 9 8: 1. 


27. R.N.I. 
28. Stotraratna, 5. 
29.  R.N. 19. 


30 ibid. 20. 
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highly and his devotion assumed a definite and refined shape 
by this composition.? The compositions of Nammāļvār 
challenged, countered and suppressed the preachings of the 
six schools of thought. Rāmānuja unterstood this significant 
contribution made by the Tiruvaymoli ? The Vedas and the 
compositions of ParankuSa flourished through the work of 
Ramanuja.;? Rāmānujas contribution to the propagation of 
the importance of Tiruvāymoļi is poetically described by 
Amutanar, The venerable saint’s presence is felt wherever 
the jranis perform their yoga, wherever the musical notes of 
Tiruvaymoli are heard, and wherever the Lord with Laksmi in 
his chest takes His abode.” 


Amutanar speaks then of Rāmānuja's indebtedness to 
Tirumankaiya]var. Ramanuja did not even care to think of 
people who were not devoted to the Lord at Sri Rangam and 
was ever devoted to the feet of Tirumnkaiyālvār”* who 
composed hymns in praise of the Lord at Tirukkapnamankai.?5 
He acquired his strong skill in disputation by his deep study 
and realization of what this Āļvār taught in his musical compo- 
sitions This must be a reference to his Peria-tirumoļi. This 
Alvar is referred to as learned in arts which may include 
sāsrras also.” 


Ramanuja cherished the composition of Poykaiyār 
who lita lamp for dispelling ignorance in the world;** and of 
Piitattar for dispelling the internal darkness ** He was ever 
praising the feet of Péyalvar who was aneminent Tamil 
scholar and who visualized the Lord with Laksmi '! He was 


3. ibid. 29. 


32. ibid. 46. 
33. ibid. 54. 
34. ibid. 60. 
35. ibid 2. 
36. ihid. 17. 
37. ibid. 88 
38. ‘bid. 8. 
39. ibid. 9. 


40. ibid. 10 
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even bowing to the fcet of Tiruppanalvar'" and had his heart 
occupied by the feet of Tiruma]icaiyalvar." He does not have 
liking for anything but the feet of Tontaratip-potiyāļvār, 
who offered garlands to the Lord Ranganatha and composed 
two poems which are equal to Vedas“ He praises the feet 
of the elders who sing the hymns of Kulacēkarāļvār.'' The 
mind of the saint fixes in the feet of Periyalvar who offered 
benediction (mangalasdsana) to the Lord cn account of his 
undying immense whirlpool of love." Ramdantija lives and 
is ever dependent upon the grace of Antal who offered the 
garland to Lord Ranganatha after wearing it herself." 


It is said that Ramanuja recited Paliantu the hymn of 
Periyalvar when he went to offer his services to Ranganatha, 
Srinivasa, Varadaraja and Selvap-pi]ai at Sri Rangam,* 
Tirumalai, Kàámci? and Tirunarayanapuram’’ respectively. 
He is said to have taught the Nalayiram to Arulalap-perumal 
Emperumanar who was Yajsamürti, an Advaitin, and who 
assumed this name after he became a Vaisnavite and disciple 
of Ramanuja bearing this name.” 


Anantalvan, onc of the disciples of Rāmānuja, speaks 
of him as ever cherishing the Tamil Veda composed by 
Nammalvar." Paracara Pattar speaks of Nammāļvār as 
the mother who delivered the ‘Thousand verses’ and Ramanuja 
was the foster- mother who gave milk to them, which shows 


41. ibid. li. 
42. ibid. 12. 
43. ibid. 13. 
44. ibid. 14. 
45. ibid. 15. 
46. ibid. 16. 


47. ~G.P. p. 114. 
48. ibid. p. 134. 
49. ibid. p. 131. 
50. ibid. p. 163. 
51. ibid. 129. 


52. Vide: A verse beginning with words '£ynta perunkīrti” composed 
by him in praise of Rāmānuja. 
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that Ramanuja was responsible for the propagation of 
Tiruvaymoli™ It is also said that what Nammalvar composed 
was cherished in the heart by Ramanuja.^ 


Rāmānuja composed ‘raniyans’ for the compositions 
ofsome Alvárs. ln the verse composed for Kulacékaralvar’s 
Perumal-tirumoli, he addresses a parrot to come near him 
to take the nectar which he would be offering to it. The 
nectar is uttering the name of Kulacekara]vür, the powerful 
king of the Céras, attractive to damsels, who would sing the 
praise of the Lord at Sri Rangam." Evidently he means that 
the parrot could easily repeat the word 'ragga' as it is 
generaliy found to do so and with ease repeat also the word 
‘kulacékarar’. This may be taken to be areference to the 
verse in praise of this Alvar according to which there 1s the 
Joud announcement of undertaking pilgrimage to Sri Rangam 
made daily in his city." To the Periva-tirumoļi of Tiru- 
mankaiyalvar Rāmānuja composed a ':aniyan' which wishes 
a long life for the Alvar who was the god of Death for others 
who were opponents of the Alvar in spiritual matters and 
political matters as well. The Alvar who removed the evil 
effects of the Kali age shall live long. He who was the king 
of Kuraiyalür the region which he ruled over, may live long. 
May the Álvar Jive long who obtained initiation in the sacred 
mantra from the Lord Himself on the point of his sword 
at Him to deprive the latter of His possessions. ^ His 
place is called Tirumankai and so he is referred to as the 
ruler of that place. May the big and shining weapon of the 
person who was pure live long with him. In the ‘aniyan 
for the Nammaj]var's Periya-tiruvantáti? _Ramanuja addresses 


53. Vide Patiar's ‘raviyan’ biginning with the words 'Vas tikalum'. 
54. Vide his 'taniyan" beginning with the words ‘tilatamulakukkana’ 
55. This verse begins with the words "innamutam ūttukēn. 

56. This refers to the Sanskrit verse beginning with the words 
*ghis yate yasya nagare’. This isa verse in praise of Kulacēkarar 
recited at the beginning of Mukundamāla, a lyrical poem composed 
by Kulactkarar in praise of Visnu. 

57. Ht begins with the words ‘Vali parakülan'. 

$8 For this incident vide G.P. p. 50. r 

59. This begins with the words 'munterra neice’. 
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his mind which generally goes in advance at the object that 
is sought to be obtained, to utter the name of Nammalvar. 
He asks it to take interest in him to represent to the Alvar 
his miserable condition and bless him, after bowing to the 
Alvar. The mind shall freely praise the Alvar who is the 
lord of Kurukūr which is encircled with groves of sandalwood 
trees having the flow of honey and has nearby the river 
Tamraparani. 


The four thousand verses of the Alvars deal in the main 
with the exploits of Visnu in His divine descent (avatara) 
and with the arca form enshrined in the temples. Much of 
the matter which has philosophical significance is contained 
mostly in the compositions of Nammalvar. On the whole, 
all the verses, with some notable exceptions, are addressed 
directly to the deities concerned. The Sri-Bhasya, the 
Vedanta-sara, and the Vedānta-dīpa which deal with materials 
which bear philosophical import do not appear to have been 
much influenced by the compositions of the Āļvārs, The 
Gitā-bhāsya and the Gadyatraya, the latter in particular, bear 
ample testimony to the influence of the Na/ayiram. Ramanuja 
addresses God, in the Sarandgati-gadya'*? as mother, father, 
relation, as preceptor, learning, wealth and everything else. 
This has the influence of the passage of Nammalvar which 
states that the Lord is the father and mother of the world 
and also for him.*! In the Sri-Bhasya, Ramanuja explains 
the meining of the words ‘existent’ and ‘non-existent’. 
‘Existence’ means that the thing which is said to exist has 
name and form while ‘non-existence’ when applied to it 
implies its subtle status and does not mean its non.exis- 
tence. This shows the influence of Nammāļvār's verse" 
which means that God is ia subtle form when He is said not 
to exist, and to exist in the gross form. God is referred to 


60. S.G. 174. 

61. TVM. 1 10: 6; cf ibid. 2.3: 2 where God is equated with life; 2 6: 10 
with time also and 5.7: 7. There is a passage in the Sri-Vaikuntha- 
gadya similar to this. Vide p. 180. 

62. S.B. 2.1: 18. 

63. TVML.1.1:9. 
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by Rāmānuja to possess features which are distinct from 
those of everything else. Nammāļvār influenced Ramanuja 
here though his description of God as being different from 
soul and matter? In his Bhagavad-gitda-bhasya Ramanuja's 
reference to God as the form of knowledge and bliss** points 
to its indebtedness to the composition of Namma]var." God 
is of the nature of knowledge and His nature is immeasurable 
or could not be gauged." The same sense is conveyed by a 
passage from Peripa-tirumoļi"* ^ Tirumankaiya|var refers to 
God as 'Samiyappan "^ which means that God is protector 
and this could perhaps have influenced Rāmānuja's idea of 
God as bent only en protecting the world."  Rāmānuja's 
reference to Ni]a as the consort of Visnu™ bears the influence 
of the Wālāyiram which mentions Nappinnaip-piratti who is 
identified with Nila."* 


Antal describes how she worshipped the Lord at Tiru- 
maliruncolai. She offered butter and a preparation of rice 
cooked with jaggery in a hundred big vessels each". On 
realizing the significance of this verse Ramanuja went to 
Tirumaliruncolai and made the offerings to the Deity as 
Anta] described and then visited Srivillip-puttür to worship 
Anta]. Anta] was much pleased with the way in which 
Rāmānuja carried out what she wrote, and conferred on him 
the name ‘Nam Koil Annan’ which means that she treated 
Ramanuja as her elder-brother residing at Koi/ (Sri Rangam). 
He behaved thus like her elder-brother in fulfilling her 


6. S.G. p.174. 

65. TVM.1:4. ^ 
66. Bh. G.B. P.1 (Introduction). 

67. TVM. 10.10: 10; 1.1: 2; 9.2: 3; 10,10: 10. 
68. Bh. GB.p.l (Introduction). 

69. Peri. Tm. 3.8: 1. 

70.  ibid.22:7. 

11.  Benedictory verse in the S.B. 

72. S.G. p. 174, 

73.  T.Pv. 20. 

74. Nac. Tm. 9: 6. 
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cherished desire.” — Ramanuja was so much fascinated by 
a verse of Antal's Tiruppdvai™ that he came to be called 
‘Tiruppavai Jiyar'." 


Āndhra-pūrņa (Vatuka Nampi), one of the disciples of 
Rāmānuja, refers to his preceptor as one who knew the 
essence of the two Vedüntas,? one of them being based on 
the Upanisads and the other on Nammāļvār's Tiruvaymoali. 
This shows that not only was the composition of Nammāļvār 
treated as one of the two Vedāntas, but Ramanuja was prof- 
cient in both, though he did not write himself any treatise 
on the compositions of Nammalvar. From other references 
in the other works of Vatuka Nampi, itis fourd that during the 
period of Ramanuja, a festival was conducted at Sri Rangam 
for the compositions of Nammalvar. This had to be given up 
owing to external pressure when Ramanuja was away from 
Sri Rangam to escape persecution at the hands of Kulēttunka, 
On his return to Sri Rangam he revived this festival by instal- 
ling the idol of Nammāļvār* The festival was conducted 
* for twenty days and was called Adhyayana festival. He then 
admitted after approval Rámanucanürrantati composed in his 
honour by Tiruvarankattamutanar as part of the Four 
Thousand verses of the Āļvārs. Then he installed the idols 
of other Āļvārs and Anta] in the temple at Sri Rangam." 


Such was Ramanuja's interest in the Wālāyiram and 
its propagation that he came to be placed on an equal footing 
with the A]vars. Hence his name is mentioned along with 
the names of Āļvārs in a ‘taniyon’ which begins with the 


75. G.P. p.167; Āndhra-pūrņa's Rāmēnuja Aštēttrašatanāma stotra, 
26; Yatirā javaibhavam, 106. Antal is thercfore referred to Perum- 
puttür imāmunikkup-pinnānāl (Appillai's ‘Valit-tirunGmam', 12). 

76.  T.Pv. 18. 


77. Owing to intense interest in the poem became tobe known by 
convention as Tiruppāvai Jlyar. 


78. | Ramünuja Astottrašatanamaštotra. 6. 
79.  Yatirajavaibhavam, 104. 

80. ibid. 105. 

81. ibid. 106. 
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words bhutam sarasca’.** Vedanta Desika aptly included in 
his Pirapania-caram, a verse in praise of this synoptic philo- 
sopher mentioning the Rāmānuca-nūrrantāti of Amutanār.” 
In another verse too, the name of the saint occurs along with 
those of other Āļvārs*' He is really 'utaiyavar' or the owner 
of the two worlds and this truth expresses the Srivaisnava 
loyalty to the great acarya and their living faith in him as 
the preceptor that holds the keys of earth and heaven. In 
brief “he was not merely the representative of his age but 
a philosopher for all time who combined in himself the pro- 
fundity of a thinker and the humility of a saint. With his 
magnetic personality, encyclopaedic knowledge and brilliant 
powers of exposition, he summed up in his long life all that 
was good in the known past, namely, the heart of Buddha, 
the head of Sankara and the apostolic fervour of the Semitic 
religions. Even after ten centuries of his passing away, 
the dynamic influcnce of bhakti that was created in his life- 
time is not only not exhausted, but is ever on the increase.” 


82. The Sanskrit verse was composed by Parücara Patlar. It is recited 
before the recitation of any part of Nala@yiram is undertaken. 


83. T.P. 380. 
84. ibid. 383. 
B5. The Philosophy of Visistadvaita, p. 519. 


CHAPTER XXIX 


THE ALVARS AND THE FOLLOWERS OF RÁMANUJA 


Ramanuja. at the close of his career, devoted his main 
attention to the consolidation of his missionary work. He 
remained at Sri Rangam and organised temple worship on 
the basis of Vaisnavite Agamas and made the hymns of the 
Alvars part and parcel of daily whorship in the temples. 
The steps which Rāmānuja took in order to popularise his 
teachings indicate that he was as great a practical organizer 
as he was a synoptic thinker. He divided the Vaisnavite 
world into a number of Acaryic dioceses, and appointed 
pious householders who were his disciples as heads, or 
simhasanadhipatis as they were called, to popularise Vaisnavism 
and Visistadvaita. These spiritual leaders took up the task 
of teaching the Vaisnavite religion and philosophy in the 
villages and homes throughout the length and breadth of this 
holy land. 


(I) The followers of Ramanuja 


KURATTALVAN: Ramánuja had, during his life time, in 
Kurattalvan, a comrade, scholar and E disciple deeply 
devoted to him, who was also known as Sri Vatsanka misra. 
He became a disciple of Ramanuja when the latter assumed 
the ascetic order of life and was living at Kāfīci' and studied 
vedanta under him. He assisted Rāmānuja in writing the 
Sri Bhasyaà'. According to one version he accompanied 
Rāmānuja to Kasmir and studied Bodhayana-vrtti, a gloss 
on the Brahma-sutras which was available only there. He 
committed the whole Vriti to memory when the authorities 
in charge of the manuscript did not permit Rāmānuja to 
take it with him. He helped Rūmānuja in writing the Sri 


1. G.P. p.109. 
2. ibid. p. 1. 
3. ibid. pp.139 and 140, 


738 RELIGION AND PHILOSOPHY OF NALAYIRAM [ CHAPTER 


Bhāsya by reciting the relevant passages of the Krui’ When 
Rāmānuja was ordered by Kulottunka to appear before him 
and admit Šiva's supremacy, Kitrattalvan apprehended 
insecurity to Ramanuia’s person through persecution at the 
hands of the king. He had his plain clothes exchanged for 
the ascelic robes of Rāmānuja and appeared before the king 
and had to lose his eyes when he was not able to create convic- 
tion in favour of Visnu in the mind of the king who refused 
to be convinced. His devotion to the Lord was such that 
he was able to visualise the divine vision of Lord Varadaraja 
at Kanci and describe Him to Rāmānuja.” 


Kūrattāļvān wrote Paficastava which comprises (i) Sri 
Vaikunthastava, (ii) Atimānusastava, (iii) Sundarabahustava, 
(iv) Varadarajas:ava, and (v) Sristava which are respectively 
in praise of the Lord in Vaikuntha, the supreme exploits of 
the Lord, Sri Sundararaja in Tirumālirutcēlai, Sri Varadaraja 
in Kanci and Goddess Laksmi. His devotion to Nammalvar 
is revealed in his reference to the feet of the Alvar as adorning 
the heads of people who are proficient in the three Vedas. 
Tt is treated as the eternal wealth belonging to the enlightened 
people and as the holy refuge for people who are without shel- 
ter” The Alvar is fancied to be the boundless ocean which is 
filled with the sweet water of devotion that is animated by his 
marvellous compositions rich in love for God. This ocean 
is a treasure house containing the gems in the form of 
meanings of the Veda and is the divine abode for Visnu.* 
These two passages show that the compositions of the Alvar 
are the Vedas themselves and are held in great respect by 
those who are proficient in the Vedas. The holy Feet of Sri 
Ranganatha are described to dwell inthe mind of the holy 
saint Sathakopa and as immersed in the devotion of the 
Āļvār.* The kinnara women set the compositions of Satha- 
kopa to the appropriate svaras, and sentiments, and began 


4 ibid. p.140. 

5 ibid. pp.116, 150. 
6 Vaikunthastava, 2. 
7 ibid. 3. 

8 


Atimanusastava, 3. 
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to sing them in the slopes of the hills at Tirumaliruncolai. 
At this, even the stones in the hills melted.” Kiirattalvan 
finds no difference between the presentations of Visnu in 
arcā form in several sacred shrines. „For instance, Kallaļakar, 
in this shrine is identified with Sri Ranganatha’® and Šrī 
Srinivasa," and Sri Varadaraja'? and also with the Deity 
reclining in the milky ocean." This concept of the Deity 
is peculiarly Vaisnavite in its nature and is found evolved 
out of the similar treatment found in the compositions of the 
Āļvārs,'' He asks Sri Varadarāja which place His Lotus- 
Feet find most comfortable, from among the four - the heart 
of the people, the Upanisad, head of Sathakopa and Hasti- 
giri (at Kanci).^ He appeals to Sri Varadarāja for His 
Grace. as he had taken shelter under Ramanuja, a lamp 
for the family of Yamunamuni who came in the line of 
Náthamuni.  Nāthamuni was a member of ihe family of 
Sathakopa who was a servant of Laksmī and Šrī Varadarāja, 
Here Kūrattāļvān means that Nathamuni was the spiritual 
descendant of Sathakūpa.'" 


Kūruttāļvān composed two /aniyans'* in praise of the 
perceptors and Rāmānuja and one" for recitātion before 
Periya-tirumoli is taken up for singing. The latter tells us 
that the compositions of Tirumankaiyalvar contain the five 
features of Tamil poetry, namely, eļurtu, col, poruļ, yappu and 
ani. They would act on the systems of others like fire on 
cotton wool. They are like lamps dispelling the internal 


9. Sundarabahustava, 12. 
10. ibid. 119. 
11. ibid. 117. 
12. ibid. 118, 126 and 127. 
13. ibid. 119. 


14 cf. M. Tv. 76, 77; Mu. Tv. 61, 62. 
15. Varadara jastava, 59. 
16. ibid. 102. 


17. Both arc in Sanskrit. One of them begins with the words ‘Laksmi- 
nathasamürambham' and the other with ‘Youityamacyita’. 


18, This is in Tamil and begins with the words ‘Nefiewkku irul’, 


740 RELIGION AND PHILOSOPHY OF NALAYIRAM [ CHAPTER 


darkness and are nectar to counteract the effects of the poison 
of lifg in this world. 


The works of Alvan show the extent to which he was 
inspired by the works of earlier writers belonging to Vaisna- 
visam. The existence of the entire world is dependent on 
the will of God,” and could not be changed or cancelled by 
any one.” That the devotees of God are to be worshipped 
with fervour g:is emphasis in the works of the Alvirs?' and 
this influenced Küratta]van in describing the devotees of 
God as ever wishing to be subordinates to other devotees. 
It is said here that such people are in fact the deities for this 
devoted soul." There is reference to the four-fold vysha 
doctrine with th: six qualities present in Vasudeva and two 
each among the other three." The path of self-surrender 
is the course to be adopted by the selves who wish to get 
moksa”* The Lord has nothing to be sought after, Creation, 
maintenance and destruction of the world take place at His 
free will. He descends down to the earth to mingle freely 
with His devotees who are in various kinds of families,** 
All the positions held by an individual are the results of the 
serving of God. The Lord dispenses justice to the devotees, 
creates the worlds and protects them only to please Laksmi.” 
The significance of arcā is revealed in Āļvān's describing the 
Feet of Šrī Kallalakar as fascinating with shanks appearing 
like the lotus stalks, the Feet resembling the lotuses kept 
upside down.** Such charming descriptions of arcā farm 


19. Sri Vaikunthastava, 36. 

20. ibid. 55. 

21. 1. Tv. 43; Nan. Tv. 9l. 

22.  Atimánusastava, 77 cf. Periyal. Tm. 4. 4: 10, TVM.3. 7; 8. 10: 10. 
23 Varadarajastavn, |6. 

24. ibid. 84, 92. 

25. ibid 64. 

26. ibid. 81. 

27.  Sristava. 1, 8. 

28.  Sundarabühustava, 61. 
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abound in Sundarabahustava,” Sri Vaikunthastava," and 
Varadarajastava"'. Kūrattāļvāu was in no small measure 
indebted to Yamuna’s Sriotraratna.? 


ANANTALVAN : Among the disciples of Ramanuja, Anan- 
tāļvān received instructions from his preceptor and went to 
Tirumalai Hills and dedicated Himself to the service of 
Lord Srinivasa. He maintained a flower garden for the Lord 
and was arranging for the daily offering of garlands to the 
Lord. In a taniyan composed by him and sung when the 
Tiruvāymoli is taken up for recitation, he offers his respects 
to the great Ramauja for making his mind steady for the study 
Of that sacred work, the Tamil Veda™ 


MUTALIYANTAN: Mutaliyántán, also known as Dasarathi, 
was the nephew and disciple of Rāmānuja. He composed 
a taniyan“ to be sung before Mutal-tiruvantati is taken up 
for recitation. ihis verse says that Poykaiyalvar was botn 
in the town of Kanci which was surrounded by groves of the 
"Kētaki (plant with sword-like leaves) plants. This Alvar 
was the best among the poets. He composed an .niati ina 
hundred verses of fine Tamil in order to make the devotees of 
the Lord live peacefully. Or, it can mean that they could 
get life in Vaikuntha. He explained to Empar, the cousin of 
Ramanuja that in the verse, TVM 2.9: 2, Nammalvar 
requests God to put him in the path of devotion (bhakti), 
thatis, to help him in being devoted to Him. He says that 
he could not himself adopt it. Mutaliyāntān says that if 
one had fallen into a well, it would be better if two persons, 
instead of one, lift up that person ? It seems that the Alvar 


29. cf. ibid. 37 to 53. 

30. cf. $riVaikunthastava. 67 to 74. 

31. cf. Varadarā jastava, 21 to 46. 

32. cf. Stotraratna, 29 to 44. 

33. This verse begins with ‘Eynta perunkīrrti. The Sundapalaiyam 
edition attributes this verse to tbe aulhorship of Tirukkurukaip- 
piránpillan. The /tu on TVM 5. 3: 11 contains a reference to his 
view on the interpretation of this versc. 

34 This begins with the words 'Kaitaicer'. 

35. Itu on TVM. 2. 9: 2. 
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means that Laksmi and Narayana should lift him up from 
bondage. This could be taken as a proof to show that 
Laksmi and Narayana together represent Brahman 


KITĀMPI ĀCCĀŅ: Kitampi Āccān,” also called Prana- 
tárttihara (of Atreya gotra), looked after the work of preparing 
and serving food to Ramanuja. His proficiency in Vedanta 
was such that he was conferred the title of ‘Vedanta Udayana’ 
by his preceptor Ramanuja.* His raniyan for Namma]var's 
liruviruttam* says that people come out of the womb of their 
mother and fall into the deep pit of sensual love (kama). 
Then they become old. The author calls upon these people 
to recite a portion of the Tiruviruttam of Nammāļvār so that 
what thcy should get would not be obstructed and they could 
live in the Vaikuntha. 


YAJNAMŪRTTI: Yajnamürtti, an Advaita scholar, challen- 
ged Rāmānuja for a debate which took place for eigliteen days 
at the end of which he was defeated and became a disciple of 
Rāmānuja. He entered the order of the ascetics with the name 
Arulalapperumal Emperumānār. He learnt from Ramanuja 
the Four Thousand verses of the Āļvārs.”* He composed a 
taniyas® for Nammalvar's Tiruvaciriyam where he says that 
the Alvar was born in the world for uplifting the suffering 
humanity and in the aciriyappá mode, he explained the intricate 
meaning of the Sāstras which would not otherwise be known." 
He wrote two works called Jsanasaram and Pramēyasāram. 
The former," which is in forty verscs in Tamil, deals with 


36. He was born in the year Hēviļampi corresponding to 1058 A.D 
The word 'Kitāmpi' is the corrupt form of the word 'ghatambu' 
which means water (ambu) kept or brought in a jar (ghata) Prana- 
tārttihara, the disciple of Rāmānuja, was asked by Tirukkottiyur 
Nampi to be in charge of serving food to Rāmānuja. He used to 
take water in the jar for him and hence was known as 'ghatambu'. 

37. G.P. p.193. 

38. This verse begins with the phrase ‘karuvirutta’. 

39. G.P. pp.127 to 129. 

40. The verse begins with the word 'Kaciniyor'. 

4l. His interpretations are citcd in Fu on TVM. 8 1:6. 

42. This is printed with the commentary by Manavalamamunikal. 
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the doctrine of self-surrender, greatness of Ācārya and. the 
necd to render service to God. Any utterence by a devotee of 
God shall be held as authentic, irrespective of nature, The 
latter work" deals with the import of the Tirumantiram. i 

VANKIPURATTU NAMPI: He was a disciple of Ramanuja, 
and is mentioned as the author of a Nitya, a work dealing 
with the daily routine life of a Vaisnavite. This work, which 
it now lost, requires a man to follow the Pāfīcarātra mode of 
life and worship Hari." Thus shaping one’s life, onc would 
not suffer at all.” His remarks on some of the passages in 
the Tiruvaymoli are referred to in the ftu“ He declared 
that arthapancaka is the matter dealt with in the Vedas and 
Tiruvaymoli." 


PILLAI TIKUNARAIYUR ARAIYAR : He was a disciple of 
Ramanuja who composed two taniyans for the two Matals 
of Tirumankaiyalvar. The one'* that is to be sung when 
Ciriya-tirumatal is to be recited states that Tirumankaivāļvār 
'composed this piece The Alvar wears a garland of mulli 
flowers. He is liberal in gifts without having any feeling of 
uneasiness (lit. the mind blazing forth like the fuel] burning 
at mid-day). He is rich. He is the destroyer of ignorance. 
He has a lance to fight with others. The other taniyan" is 
sung before Perira-iirumatal is taken up for recitation. This 
is in the words of a bride addressing her lady-companions. 
The purport of this verse is this: If the Deity at Tirunaraiyür 
Who is extolled by the denizens of heaven and Goddess Earth 
does not show pity in seeing her precarious condition, she 
would take recourse to *mataliürtal'. Some of his remarks on 
some of the passages in the Tiruvāymoļi are found recorded 
in the commentaries. Ina verse TVM. 4.9:8 Nammālvār 


43. Cited by Vedünta Desika in his RTS. p.853. 
44. ibid. pp.499, 813, 1181 and 1182. 

45. ibid. p.1365. 

46 Vide itu on TVM 4.8: 9 and 9.2: 8. 

47. Vide Bk I. p. 95. 

48. This begins with the words 'Millic celumalaró'. 
49. This begins with 'Ponnulakil'. 
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appeals to the Lord for his release from this world to attain 
His Feet in the Paramapada. The phrase "imaiyor val tanimut- 
taik koffal"^ in the verse denotes this universe. In a fort, those 
inside and those outside of it find difficulty in coming in and 
going out; the ocean of samsarais one similarto that. Araiyar 
remarks that no one is able to disentangle the intricately woven 
nest of the sparrow. When therefore the Almighty has woven 
a net about our soul, in due regard io the acts of every onc of 
us, how can one with no back-bone in him disentangle this 
net?. Only He can do it when we clasp His holy Feet.. 


EMPAR: He was the cousin of Rāmānuja e was origi- 
nally known as Govindan. He was converted into a Saivite 
by Yadavap-prakasa and was the priest in the temple at 
Kāļahasti”' His maternal uncle Tirumalai Nampi persuaded 
him to become a Vaisnavite and brought him to Tirumalai.** 
At the instance of his uncle, he became a disciple of 
Rāmānuja, and took to the order of ascetics under the name 
Empar which is a contracted form of the word ‘Emperumanar’ 
by which Rāmānuja was known. Thus the confusion was 
avoided which would have been therc, had both Ramanuja and 
his cousin were to be known by thesame name. Empar’s 
devotion to Rāmānuja was intense and inspiring and 
so was heldto represent the shadow of Rāmānuja's feet, 
thereby meaning that hc did not leave his master at any 
time. No wonder than that he wished to pass away following 
the death of Rāmānuja and he did so through the Grace of 
Lord Ranganatha.** It will not therefore be surprising to find 
him addressing Ramauuja in a taniyan? which is to be sung 
before Tirumaņkaiyāļvār's Periya-tirumoļi is taken up for 
recitation. He appeals here to Rāmānuja as the protector 
for him and his disciples and as an eminent performer of 


50. itu on TVM. 4.9: 2 

51. G.P. pp. 90-91. 

52. ibid. pp.115 to 118, 

53. ibid. p. 135. 

54. G.P. pp. 196 to 198. 

$5. The verse begins with the words ‘Erkal katiye'. 


XXIX ) THE ALVARS AND THE FOLLOWERS OF RAMANUJA 745 


penance who safe-guarded the Vaisnavite system from the 
attacks of rival faiths by clearing all the doubts raised at that 
time. Rāmānuja is requested to bless him with a mind which 
could retain the thousand verses of Tirumankaiyálvar. He is 
said to have admired the path of self-surrender for adoption 
which would be helpful to the individual who takes to it and 
those belonging to him." This is rather a difficult task, us 
besides one's own affair, onc has to take the responsibility for 
the uplift of othersalso. Empar offers an analogy to explain 
this. A master ordered his servant to bring sesame of 
acertain quantity. When he found that the servant could 
not carry it, he ordered him to bring oil of that quantity 
which is of less weight and so could be easily brought. The 
path of self-surrender is thus described to be an easier mode 
for obtaining moksa. 


The later commentaries on the Tiruvāymoļi contain 
much information regarding Empār's views and interpre- 
tations of Nammalvar's hymns. When a question arose as to 
who should be treated as the first Spiritual Preceptor for the 
soul in the lecture-assembly of Empār and in the discussion, 
some held that the Acarya shall be treated as the foremost 
among the preceptors whileothers opined that the godly man 
who helps us to take us to the Spiritual Preceptor for accep- 
tance is to be treated to be so. But Empar declared that the 
Supreme Person who is seated in our hearts and Who unseen, 
gives us the impulse not to resist, but to yield to the proposals 
for good services offered by the visible preceptors or helpers 
could be taken as the First Preceptor.? It will not be diffi- 
cult for any one who had made a thorough study of the Vedas 
and sdstras to determine the nature of the Supreme Being, 
while many such scholars are still indecisive in arriving at 
the correct conclusions, the women and men of no learning 
who have become the followers of Rāmānuja have unflinching 
faith in the concept of Supreme Being and treat other deities 
as mere brick or stone of which the hearth is made." The 


56. RTS., p. 420. 
57. Ituon TVM. 2 3: 2cf. Periyal. Tm. 5.2: 8, 
58. ibid. on TVM. 4.10. 
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Tiruvaymoli describes the lot of a devotec? which is presented 
as that of a beloved who is much afflicted with love in separa- 
tion. The trees also sympathise with herlot. Empar 
explains how the trees also are affected. Even persons, whose 
minds are not smoothened by self-control, shed tears at this 
verse. There need be no doubt regarding the reaction of 
trees " According to Empar, the self was treated in the 
first four verses of TVM 8.8 as mode of God and the next 
four describe the nature of self which could not be separated 
from God." 


PARÁCARA PATTAR : Paracara Pattar, who was the elder 
son of Kūrattāļvān, was born in 1122 a.D.“ and made sub- 
siantial contribution to Vaisnavism within the short span of 
his life of twenty-eight years." Since his father passed away 
whilc yet he was young, he became the disciple of Empar, the 
cousin of Ramanuja. He was a dialectician of high order as 
is known through his Tartvaratnākaram now lost and on inde- 
pendent treatise on Visistadvaita metaphysics. He is the 
author of two lyrics, entitled Sri Ratgarājastava** and Sri 
Gunaratnakésa in praise of Lord Ranganatha and Sri Ranga- 
navaki respectively. His Astasloki brings out the significance 
of the Tirumantiram. His Bhāgavadguņadarpaņa is a commen- 
tary on the Visnusahasranama. He calls Sathakopa a sage (rsi) 
who bv his insight into the world which has beyond the human 
understanding visualized the Tamil Veda. This Veda is called 
by Paracara Pattar * Brahmasaiihita" as it is Veda and as it 
deals with Brahman. This Veda has thousand recensions and 
is identical with the Sama-veda. This Veda also represents the 
reality of the yearning to commune with Šrī Krsna. Parücara 


59. TVM. 6.5: 9. 

60. /tu on TVM. 6.5: 9. cf. Kālidāsa: Raghuvamsa 7: 70. 

61. ibid. on TVM. 8.8;5. 

62.  Satsamprada ya Muktavali p. 13. 

63. Tradition records him to have lived for 28 years. This is questioned. 
See History of Sri Vaisnavism. pp. 40-41 

61. — V. 1:36 refers to Tirumankaiyülvür as having built the jewclled 
halls and ramparts. 
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Pattar treats the Tiruvaymoli as apauruseya. Lord Ranganatha 
is described to be shining having been praised by the hymns in 
Sanskrit and Tamil, the latter evidently referring to the 
hymns of the Ālvārs** Nammālvār and other Alvars are 
referred to as the foremost among men." There is a pumaga 
tree in the temple at Sri Rangam which Parācara Pattar des- 
cribes as acquiring its own fragrance as a result of watering it 
with the thousand verses of Nammāļvār. It means that the 
compositions of Sathakopa are frequently recited in the temple 
and that recitation produces a celestial atmosphere near the 
place where the punnaga tree is situated.** The Supreme Person 
(Paramapurusa) , Who is reclining in Śri Rangam is the same as 
the Deity lying on the banyan leaf, in the womb of Devaki, 
at the head of the Vedas (Upanisads), lives with Laksmi and is 
in the body of the compositions of Nammalvar.? These show 
that Pattar was much influenced by the compositions of this 
saint. 


Though Parācara Pattar did not leave behind any work 
in Tamil on the compositions of the Āļvārs, his views and 
interpretations are frequently referred to by the later com- 
mentators, Periyavāccān Piļļai and Vatikkut-tiruvitippi]lai. 
They are highly suggestive of the intellectual eminence but 
are not actually cited by his disciple Nanciyar in the commen- 
tary on 4rayirap-pati On TVM 1.6:1 which tells us that 
those who worship the Lord offer him water, incense and 
flowers, Pattar remarks that one of these could be offered 
and the option must be meant to avoid the devotee from his 
fingers getting pricked by the thorn while plucking the flowers 
and that this must be the sense of the passage which declares 
that a flower which has association with the thorn shall not be 
offered to the deity ^^ Nummāļvār states that the decad 


65.  SriRangarüjastava \: 6. 

66. ibid. 1:16. 

67. ibid. 1:41. 

68. ‘bid. 1:49. 

69. ibid. 1:78. 

70. Twenty-Four Thousand on TVM 1.6:1. 
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TVM 1.6 is free from the three defects, namely, those which 
pertain to the author, the matter and composition. These 
defects are denoted by the words ‘zitu’, tavam” and ‘étam’ 
respectively. There was not a definite and acceptable inter- 
pretation for these words which were taken by some scholars 
to refer to the matter, author and composition respectively. 
Paracara Pattar interpreted the word ‘ éfam’ as referring to 
the composition and the words ‘mu’ and ‘avam’ as related 
to the author " Perhaps his intention was to leave aside the 
matter here. The Lord is the subject matter and it is sacri- 
legious to mention Him, even though it is sought to be shown 
that there is no defect pertaining to Him. Nammālvār refers 
in TVM 2.5:10 to the Lord as neither male, nor female nor 
eunuch and describes Him as having dissimilarities from things 
known to us. Paracara Pattar describes the word ‘allan’ 
which means ‘he is not’ as indicative of the Lord Who is 
Purusāttama.* 
* 

Parācara Pattar is the author of two raniyans in Sanskrit 
and two in Tamil. The first one in sanskrit is a prayer offered 
to the Álvars.? This mentions ten Alvars and Rāmānuja, 
who is raised to the status of the Alvar due to Rāmānuca- 
nīrrantāti composed in his honour by Tiruvarankattamutanár. 
The other Sanskrit raniyan is in praise of Antal'^ and is 
recited before Tiruppāvai is undertaken for recital. The 
composition is elegantiy worded and is highly suggestive of 
Paracara Pattar's special liking for, and interest in, this com- 
position, Antalarouscs Krsna from His sleep and conveys to 
Him her existence for another’s sake which means that she 
belongs to Him alone. This suggests that she is the sésa while 
He is sésín. Paracara Pattar remarks that this state of being 
sésa is established through the passages in the several Upani- 


71. ituon TVM. 1.6:11. 
72. Twenty-four Thousand on TVM 2.5:10. 


73. This begins with the words "bhütam sarašca'. This is, according 
to the edition of the Bhagavad-visa yam edited by A.R. Tiruvenkata- 
chariar, Sundapálaiyam (19121, the composition of Tirukkurukaip- 
piran Pilļān. 

74. This begins with the words ‘nllatuiga’. 
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sads. This suggests also that Ramanuja could have been 
influenced by this aspect of the purport of the Tiruppāvai in 
evolving the concept of sésin and sésa, though it is already 
available in the Upanisads which Ramanuja cites for his 
authority. Antal wore the garland of flowers and made the 
Lord wear it and this chained Him, as it were, to be always 
with her and she enjoyed the communion. 


The first caniyan™ in Tamil means that the Tiruvāymoļi 
is in praise of the greatness of Lord Ranganatha. Nammāļvār 
gave expression to them and Ramanuja nurtured it. Ramanuja 
is referred to here as the nurse because of the installation of 
the idol of Nammalvar in many holy shrines, the arrangement 
for the festival in the month of Markali (December January) 
when this composition is required to be sung and for directing 
Tirukkurukaip-piran Piļļān to write a commentary on this 
composition of Nammalvar. The other faniyan in Tamil" 
states that the Tiruvāymoļi conveys the sense of 'arthuparicaka'. 
„The nature of Brahman which is to be attained is stated at the 
outset’? and then the self is stated to be real and eternal. The 
means which is to be practised to get at Brahman is then 
stated as that which is consistent with the nature of the self.” 
The sins which were committed in previous births by the self 
obstruct the self from entering into a desirable phase of lite 
for its betterment. Finally, obtaining the final release is stated 
to be the goal. Here the word 'vāļvu” is used to convey that, 
according to Nammāļvār, the goal is marked by a stage of 
better and conscious living. Paracara Pattar remarks that this 
is the substance of the teachings of Nammalvar whose Tiru- 
vaymoli is Veda itself and is to be sung. 


75. This beings with the words 'vāntikaļum. ‘The Sundapālaiayam 
edition attributes this to the authorship of Pillan. 


76. This verse begins with “nikka irainilaiyum'. The Sundapālaiyam 
edition attributes the authorship of this to Tirukkurukaip-piran 
Pillan 

77. of. T.V.M. 4.5: 11; 4.9: 10; M.Tv. 86, 

78. This may be bhakti or prapatti. 

79. of. TVM. 10.10: 11. 
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Parācara Pattar was equal to his father in composing 
enchanting religious poetry. The Lord's control over the 
existence of things is fully brought out when the Supreme 
Being is identified by him with Lord Ranganatha.* The vyisha 
principle is referred to by making mention of Samkarsana, 
Pradyumna and Aniruddba as possessing the respective two 
qualities" The Pasicardtra system prescribes meditation 
on God in four stages, Aniruddha, Pradyumna, Saikargana 
and Vasudeva to be worshipped respectively in each stage.** 
Paracara Pattar says that Lord Ranganatha has all those 
vyākas in Himself.^: 


Paracara Pattar’s Sri Gugarainakosa is noted for 
remarkably high poetic fancies. Laksmi is auspicious by her 
very nature and it is through her that the Lord becomes 
auspicious ** While the Lord is in a fix, like a father, unable 
to decide how best he could guide his children, the offenders, 
Laksmi shows Him that there is none who is free from offence 
and makes the people share His Grace. Thus she becomes 
the mother." The author prays to Laksmi that she should 
treat them as the citizens of Mithila, finding delight in serving 
her-* They should be enabled to g:t God's favour. 

8 


The form and freedom are the same for Laksmi as in 
the case of Lord. She is getting included within the Lord for 
purposes of mentioning and therefore even the Vedas do not 
make a separate reference to her *™ This makes clear the 
fact that both Laksmi and Visou form together the principal 
deity. In every respect they are alike. Wreaking vengeance 
on th* enemy, equanimity and such other traits which belong 
to men are possessed by Him while Laksmi possesses tender- 


80. Šrī Rangarajastaya, 2:81. 

81. ibid. 2:39. 

82. Introduction to Laksmitantra, p. 25. 
83. Sri Rangarajastava, 2:40. 

84. Sri Gunaratnakosa, 29. 

85. ibid. 52. cf. ibid. 50. 

86. ibid. 51. 

87.  ibid.28. 
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ness, subordination io the husband. compassion and for- 
bearance and other qualities which belong exclusively to 
women,** The Lord is therefore addressed by Paracara Pattar 
as the ornament of Laksmī.”  Laksm[ has the confidence 
and authority for assuring shelter. for one who seeks it even 
without prior consultation with her Lord. Pattarappeals to 
Lord Ranganitha for protection. His burden was entrusted 
at the Feet of the Lord by his preceptors.”! 


Pattar's Nitya, a manual of daily conduct of the 
Vaisnavite and Laksmikalyüma, a drama depicting the 
marriage of Laksmi with Visnu are both lost to posterity. In 
the latter work, the author made Nammalvar one of the 
characters speak of Laksmi's greatness Pattar’s contribution 
to the cause of Vaisnavism and to thc propagation of the teach- 
ings of the Āļvārs is singular and great. He had the good 
fortune of receiving the blessings of Rāmānuja.*. 


After the passing away of Ramanuja there arose two 
schools for the propagation of the compositions of the 
Alvars. One of them started from Tirukkuraip-pirān Pillan 
through his disciple Enkaļāļvān. The other was from the same 
writer through Naīciyar,*” 


TIRUKKURUKAIP-PIRAN PIĻĻĀŅ:** He was the son of 
Tirumalai Nampi and became the spiritual son (j#ana putra) of 
Rāmānuja. He offered his services to Ramanuja for writing 
a commentary on the Tiruvāymoļi. Rāmānuja, who was then 


88 ibid. 34. cf M. Tv. 67; TVM. 1.3: 6. 
89. Šrī Raügarájasatava 1.9 cf. Peri. Tm. 7.7: 1. 


90. Šrī Gunaratnakosa, 50. cf. ibid. 58 where her affection to humanity 
is revealed. 


91. Šrī Rangarajastava , 2: 102. 

92. RTS. p. 1182. 

93. Vedanta Desika: Sarasara, p. 46 
94. G.P. p. 189. 


95. Vide Appendix VI for the line of succession of:Ac@ryas in the two 
schools. 


96. He was born in the year Plavanga corresponding to 1068 a.p. 
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thinking about how he could fulfil the wish of Alavantar, felt 
surprised at this and embraced him calling him as ‘my spiritual 
son' and directed him to carry out the task, as he was equip- 
ped for it being a member of the family of. Nathamuni." He 
did this accordingly and the commentary is known as Ārāyirap= 
pāti He was also called the sandals of Rāmānuja** He is 
considered to be the full moon which arose from the ocean of 
the king of ascetics meaning that he was the foremost among 
the disciples of Ramanuja*. Raminuja installed him as the 
sole authority for the two Veddutas which were represented 
by the Sri Bhasya and Araypirup-paeti.'" Thus the line of 
tradition for both the Vedūntas passed down to posterity 
from Rāmānvja through him. He could rightly be described 
as the first scholar from whom the tradition of Ubhaya- 
vedantacarya started. He composed a tanivan!'" for the 
Irantam-iriruvantáti. He bows to the feet of Piitattār for 
getting rid of the life here. This Alvar offered the compo- 
sition which begins with the words 'anpe takaliya’. He hails 
from Mamallapuram, also known as Tirukkatalmallai, which 
abounds in famous pearls which are coul for touch. 


ŠRĪ RAMA PILLAI: He is the younger son of Kūrattāļvān 

and a disciple of Ramanuja and Empar. He composed a 

taniyan'? to Nanmukan Tiruvantati. The verse appeals to the 

mind to live peacefully on the strength of the statement of 

Tirumaļicaiyāļvār that Narayana created Brahma from whom 

iva was born, The mind shall praise the feet of this 
Alvar. 


OTHERS: Among the innumerable disciples of Rāmānuja most 
of whom were fully conversant with the import of Nalayiram, 
there were scholars, besides those mentioned above whose 
views on and interpretation of particular passages are cited by 


97. Yatirajavaibhavam, 81, 82. 
98. ibid. 83. 

99. G.P. p. 193. 

100. Yatirā javaibhavam, 108. 

101. The verse begins with the words ‘en piravi tīra". 
102 This begins with the words 'aārāyanan patairtàn', 
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Periyavaccán Pillai in his Twenty-four Thousand and Vatak- 
kut-tiruvitip-pillai in his It or Thirty-six Thousand. Some 
of them are Pi|lai-amutanar,'* Vatuka-nampi'"* Ammanki- 
yamma],'^* and Pillaiuranka-villitacar.'” 


Tirukkurukaip-pirān Pillan’s disciple Visnucitta!'" who 
was also called Enkaļāļvān, did not write any work on the 
Nalayiram. His commentary on the Vissu-purana is the only 
work that is extant from among his Sanskrit works. His 
disciple was Vātsya Varadacarya,'® also known as Natātūr 
Ammāļ. He was the grandson of Natātūr Alvan, the nephew 
and disciple of Ramanuja. He was the author of many works 
in Sanskrit, of which mention is to be made of Praméyamala, 
Tativa-sdram and Tattva-nirnayam which uphold the tenets of 
Visistadvaita against the contentions of the Advaita and Saiva 
schools. He was the most authoritative exponent of 
Rámanuja's Sri Bhasya." There is nothing unexpected in 
this that Piļļān, who was in charge of two Vedāntas and 
under whom Sri Rāmamišra (Comaciyantan:, a disciple of 
Rāmānuja. studied Sri Bhasya thrice!'? transmitted the Sri 
Bhasya tradition to Enkala|van without whom, Natatur Ammal 
had declared, that he could not have mastered the Sri Bhāsya.''' 
Besides, Natatür Amma] must have been best gifted to become 
the most authoritative exponent of the Sri Bhasya inheriting 
the talents of his grand father Natātūr Alvan who was at the 
head of those who were taught the Sri Bhasya by its author 
himself. This attracted SudarSana-suri the grandson of the 


103. Itz on TVM. 6.1: 6. The writer may be Tiruvaraükattu Amutanar 
the author of. R@manuca-niérrantatioc Aniyarankattu Amutanar. 


104. GP. pp. (170-171). 

105. Vide /tu on TVM, 5.9: 10; 8.4; 1. 

106. Vide ibid. on TVM 6.4: 5; 6.8: 1. 

107. He was born in the year Vijaya corresponding to 1108 A.D. 

108. He was born in the year Parthiva which corresponds to 1165 A.D. 


109 His views on certain passages in the Tiruvāymoli are contained in 
the Ītu. Vide itu on TVM 7.4:4; 7.6:10; 8.515. 


110. G.P.p.182. 
111. ibid.p. 193, where the saniyan of Bnkalalvan is given. 
112. Yarirājavaibhavam, 71, 
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brother of Parācara Pattar from Sri Rahgam and make him 
undergo the study of the Sri Bhasya under Nutātūr 
Ammāļ. This writer recorded what his preceptor taught him 
in a work called Srutaprackasika, a commentary on the Sri 
Bhasya. 


Atreya Rāmānuja! the third in the descent in the 
family of Kitāmpi Accan who attended to the preparation of 
and serving food to Rūmānuja, was a pupil of Vātsya 
Varadacarya and is the author of a poiemical treatise Nitya- 
kulisa. He had the title ‘Vadihamsambuvaha’, which means 
the cloud for the swans in the form of disputants. Like the 
clouds which cause fear to the swans which therefore move to 
a place werc they could be secure from them, Atreya Rama- 
nuja was terror to the rival disputants who dared not to face 
him. 


VEDANTA DESIKA: After Ramanuja he was the great star 
in the spiritual horizon. He was the nephew and disciple of 
Atreya Ramanuja. He was born in [268 A D. and lived up to 
1369 a.p. His name is V&nkatanatha and he was conferred the 
titles *"Vedaniacarya', 'Kavirackikasimha! (the lion of poets 
and logicians) and ‘Sarvataatra-svatantra’ (the master of all 
arts and sciences) by Lord Ratganātha and Sri Ranganayaki. 
He received instructions in the secret doctrines (rahasya), 
Sri Bhasva, Tiruvāymoļi and Bhagavad-gitābhāsya from his 
uncle Atreya Rāmānuja. His life was one of unceasing 
literary activity which bore the result in his writing nearly 115 
works. His aim in this pursuit was (i) to establish a solid 
ground for the teachings of Ramanuja and Nammalvar and 
(ii) to propagate the doctrines of Visigladvaita among the 
people by writing in Sanskrit and Tamil in various forms such 
as drama, poetry, lyrics and others His works include origi- 
nal works in Tamil, like those of Alvars, and a large number 
of commentaries. His Tamil works are available under the 
title ‘Téctkap-pirapantam'. AIl these works can be classified 
under five heads: (i} Panegyrics of a devotional character 
on different denies or Ācāryus (ii) Poems and drama, (iii) 


113. Te was born in the year Vikrama which corresponds to 1221 A.D. 
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Treatises for maintaining the Visistadvaita system by elabora- 
tion and criticism (iv) Works in Tamil and Sanskrit reconcil- 
ing the teachings of the Āļvārs with those of the Prasthana- 
traya and (v) Original Tamil poems on Visistavaita topics. 


Among the twenty-eight Sanskrit lyrics, special mention 
must be made of the Yatirājasaptati which is in praise of 
Rāmānuja. His prayer to Namméalvar''' here has great 
significance. It runs thus: We worship Sathari (Nammalvar), 
whose composition that is rendered fragrant by the smell of 
Vakula flowers is capable of affording rest to the Vedas, The 
Vedas got tired of praising Brahman and so declred,''^ * From 
whom words recede together with the mind without reaching 
it.” The composition of Nammalvar appears to ask the Vedas 
to take rest and then itself take up the description of God 
and achieve success also there. It is also shown here that 
there is need to recite the names of earlier teachers referring 
to their greatness. 


The Dehalisa-stuti, which is in twenty-eight verses, is 
another lyric which is valuable for understanding how the 
deity at l'irukkovilür was instrumental for the compositions 
of the hymns in Tamil for the first time. The deity pressed 
hard the self-controlled and eminent poets (the first three 
Āļvārs) and made them sing in praise of Him in Tamil.''* 
These poets were pure in mind and had the yogic vision 
obtained by Vedic study. They sighted Him with the lamp 
lit in the dead of night. The lamp had their devotion as the 
oil and their flawless qualities as the wick.!!? May the say- 
ings, which are not inferior to any other, which were uttered 
by the l'oremost devotees and which correctly make clear the 
real nature of God, protect the universe from evil.'* The 
Bhagavad-dhyānasēpāna is modelled on the Amolanatipiran 
and is devoted to the description of Lord Ranganatha from 


114. Yatirā jasaptati, 4. 

11$. Taitt. Up. 2.3:8. 

116. Déhalisa-stuti, 2, cf. ibid. 7, 16. 
117. ibid. 6. 

118. ibid. 27. 
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foot to head. The descriptions of each limb of bewitching 
beauty are executed with great artistic skill. The last sloka’ 
refers to the court of Lord Ranganatha which is held in 
respect by men of refined taste (rasika). Ev:dently the A]vars 
are referred to here all of whom were greatly attracted by the 
arca form of Lord Ranganatha. Emotion of love (devotion) 
made them sing His praise and so they are referred to here as 
rasikas. 


In the Devanayakapaticasat, which is devoted to singing 
the charming appearance'*? of Sri Devanatha at Tiruvahindra- 
puram, the author offers his respects to the line of preceptors 
starting from Namma|var and Nathamuni and ending with 
Ramánuja.?' The decad of Tirumankaiyalvar on Šrī Deva- 
natha must have inspired the author in the description of the 
deity and also in addressing the deity as 'natasatya! which 
means true to the d<votee, ' in the Acyutasataka which was 
written in Prākrta in praise of the same deity and is a proof 
of the author's command overthat language. That the 
Alvàrs, who had divine vision, could not comprehend the 
greatness of Sri Vardaraja is suggested'*® by the author in 
his Varadaradjapancasat where the deity is described in the 
language of the Upanisads and the traditional sources of the 
system. Attracted by the chastening and enchanting form of 
this deity, the author declares emphatically his unwillingness 
to proceed to Vaikuntha."** The incident of the Lord 
accompanying Tirumalicaiyalvar and Kanikannan who left 
Kanci when they were expelled by the ruler there and re- 
turned to the same shrine on their return at the request of 
the ruler is stated in the Vegasetu-stotra.? The path of self- 
surrender, which the Alvàrs dealt with in their compositions 


119. Bhagavad-dhydnaso pana. 12. 
120. cf. Déevanayaka paticasat, v. 17 to 44. 


121. ibid. 2. 
122. Acyutasaraka 7, 19, 20, 79; for ddsasatya vide ibid. 71. cf. Peri. 
Tm. 3.1. 


123. Varaduraja-paicasat,, v. 2. 
124. ioid. v. 49. 
125. Vegāsetnstotra, v. 6. 
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received an effective treatment in the Sarandgati-dipika and 
illustrated in Parmarihuestuti which glorify respectively the 
deities Sri Dipaprakasa at Kanci and Šrī Vijayaraghava'** at 
Tirupputkuli in the outskirts of Kanci. 


Much originality is revealed in the Daya-sataka which is 
devoted to extol the quality of compassion (dayd) that is 
inseparably associated with Sri Srinivasa of Tirumalai. 
This quality is indispensable for the Lord Who is ever intend- 
ing to uplift the suffering humanity. Itis raised to the high 
status of being the queen, helping and guiding the Lord 
before Whom al! the beings, being the recipients of its Grace, 
become alik : without any trac: of their natural differences,'** 
Ramanuja, Yamuna and others could do what is beneficial 
to the world only because of this quality.'** 


That all material prosperity, however great and attrac- 
tive they could he, is unwanted for one who has realised the 
need for serving Gad alone, is revealed in the Vairdgya-pancaka 
which bears the influence of the Tirumālai.** The Catu-sloki 
of Āļavantār, Srāsrava of Kūrat-tāļvān and Sri Guņaratnakēsa 
of Paracara Pattar bore an appreciable influence in the 
Šristuti. Desika composed Abhitistava praving for security 
to all people and in particular to Šrī Rangam which was 
attacked in 1336 A D. by Malik Kaffur.?" Here he refers to 
the temple at Sri Rangam with its towers aud guardians of the 
entrances"! and the savage attacks of the  Muslims.'?? 
The final prayer he made was that he must be allowed to live 
amidst people who wish for each other's well-being ‘* [n 


126. This is the name by which the deity is known in this shrine. 
Vedanta De$ika refers to Him by epithets such as 'Rana- 
pungava', 'Samarapungava,' etc. 

127. Dayā-šataka, 65. 

128. ibid. 59. 

129. T.M.2. 

130. Introduction to Sunkalpa-süvoda ya, p.70. 

131. Abhitistava, 25. 

132. ibid. 22. 

133. ibid. 28. 
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this connection, it is worih nothing that his services during 
this period were unique and commendable. * Through his 
efforts, the utsava idol of Sri Ranganatha which was then taken 
to Tirumalai for security, was brought back to Srl Raagam and 
installed in 1347 A.D. as evidenced by two s/okas which were 
composed by him and inscribed in the temple wall at Sri- 
Rahngam."?* The other service, which he then rendered. was 
in preserving the Srutaprakasika of Sudarsana-suri und pro- 
tecting the lives of the two sons of Sudarsana-stiri when the 
Muslim forces attackd Sri Rangam. He gave them due propa- 
gation"* among his disciples for the study of this commen- 
tary, which must have been lost to posterity but for his 
interest in its preservation and propagation. 


It is only Desika that sang the praise of Sri Bhüdevi 
and Antal in the Bhūsruti and the Godāstuti respectively. In 
the latter piece, a reference is made to the Tiruppavai which is 
composed by Ánial.?* The word 'gudā' which denotes the name 
of Antal, also refers to the river Godavari which fact is 
utilised to contrast and compare Antal with the rivers Sona, 
Tungabhadra, Saras$vati, Viraja, Godavari aid Narmada by 
employing pun." The garland which Anta] wore at first and 
then offered to God is shown to be superior to any garland, 
including the celestial one and liked more by God.'* If God 
is favourably disposed to the offending devotees, it is 
because God is restrained by her garland from having his own 
way of dealing with offenders and by her compositions which 
are sweet like melodious notes emanating from the strings of 
the Vina'*. Lord Ranganātha is fancied to be reclining with 
his face turned to the South, because of His esteem for that 


134. Introduction to Sankalpasüryoda ya pp. 71-72 cf. Yatindrapravana- 
prabhava, p.26. 


135. Vide. Vardanitna: Vedāntalešikamangalā šāsananm, 8. cf. Intro- 
duction to Sgikalpa-sür yoda ya, p. 70. 


136. Golastuti, 4. 
137. ibid. 6. 
138. ibid. 14 te 16. 
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direction in which lies Sri Villipputtur the place of her 
birth." Periyālvār, the father of Anta] composed hundreds 
of verses'*' in praise of God but did not get any reputatioti 
for that though God usually becomes pleased with a little 
praise. He got the reputation of having become great by 
offering the garland which was rendered fragrant having 
adorned her head, that is, Visnu-citta, her father, came to be 
known as Periya (great) Alvar.' 


Again, it appears that except for Kiranarayanayati, 
who wrote the Sudaršana-šatāka, Vedanta Desika alone wrote 
indzpendent lyrics in praise of the ten divine incarnations in 
the Dasavatürc-stotra, the divine missiles of Vignu in the 
Sodcšayudha šrotra, the discus of Visnu in the Sudāršanāstakā 
and Garuda the vehicle of Visnu in the Garuda-dandaka and 
Garudapancüsat. Jt is held that the author made use of his 
knowledge in the mantra and tantra sástras in composing 
the Sudarsanāstaka and the Garuda-pancasat, In the latter 
wo'k, Garuda’s status is described. His bringing nectar and 
the exploits which he exhibited in bringing the serpents under 
control are expounded in detail. Each limb of Garuda is 
then graphically described and this is followed by a descrip- 
tion of the astounding feats and achievments of Garuda. The 
Garuda -dandaka has much importance for onc whointends to 
meet the counter-attacks of therivals Greatness of Garuda 
had a meaningful purpose in the life of Desika who repeated 
the Garuda-manrra several times on the hill before thc shrine of 
Šrī Devanatha at Tiruvahindrapuram. Garuda appeared 
before him and initiated him in the  Hayagriva-mantra. It is 
through the Grace of Hayagriva that DeSika, who was already 
proficient in all branches of study, acquired stupendous 
talent and outshone every other scholar in his time. 


The doctorine of self surrender receives treatment in 
his three works, namely, Nyāsa-dašaka, Nyāsa-vimšati and 
Nyāsa-tilaka. Appeal to the deity for shelter is stated in the 


140. ibid. 11. 
141. Periyal Tm. contains 473 verses. 
142. Goda-stuti, 10. 
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first mentioned work. The second work gives the attain- 
ments and qualifications of the preceptor!" and pupil," 
treats the doctrine of prapatti from the point of acceptability, 
after refuting the objections that are raised against it and 
deals with the way of life which one, who had adopted the 
course, shall practise. The third work discusses the admissi- 
bility of this course and refers to the practice of this through 
his uncle who was the great grandson of Kitampi Accan ''* 
His utter dislike of serving any one else far pecsonal gains is 
aptly conveyed in this work.''"^ These lyrical poems, which 
are remarkable forthe grace and diction of the Sanskrit 
language. serve two purposes, namely, (i) the path of self- 
surrender is presented directly or suggested and its impor- 
tance is explained and (ii) the greatness of arca worship is 
stressed. Both these are mainly due to the inspired teachings 
of the Alvars. 


Among his five works which represent the poetic and 
dramatic forms, the Pādukā-sahasra consists of one thousand 
verses in praise of the sandals of Lord Ranganatha. The 
most original and individual! flights of poetic fancy are dis- 
played in this which is one of the Indian poems unsurpassed 
in poetic excellence. The sandals are called ‘Sathart’? and 
Nammāļvār is also known as Sathāri (Sathakopa) The 
author pays his respects to Nammāļvār whose name is that of 
the sandals and who had produced another Sasithita of the 
Vedas." | Sathakopa composed the Thousand Verses in 
Tamil and he has entered into the sandals in order to bring 
Visnu's Grace within the reach of those who could not make 
a study of the ZTiruvdymoli.** | Desika's Sarkalpa-suryodava 
is in criticism of Krsņamišra's Prabēdha-candrēdaya. In this 
work the author combats the Advaitic conclusion of Krsna- 
mi$ra by preferring the solar light of divine Grace to the 


143. Nyasa-vim$iati 1. 
144. ibid. 2. 

145. Nyāsa-tiluka, 9. 
146. ibid. 26 to 29. 

147.  Padukà-sahasra 1: 3. 
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moony effulgence of atma-jndna. It is an allegorical drama in 
ten Acts representing the conflict in the jiva between the 
forces of Vivéka and Mahamoha heaped by Kama, Krodha, 
Darpa and Dambha. Vivéka subdues the evils of raga and 
dvēga and is reinforced by Vairagya and fattva jndna led by 
Visņu bhakti. The hero is Vivéka and Sumati is his queen 
and their plan is to (ree Purusa from the hazards of Karma 
and to cnable him to attain mukti. This work is unrivalled in 
allegorical literature for dignity grandeur, and intellectual 
eminence and has more divinity in it than the Divine Comedy 
of Dante. His Yadavabhyudaya is a fine and elegant poem 
which won the admiration of the renowned Appaya Diksitar 
in the sixteenth century and made him compose a valuable 
commentary on it. 


Three out of the twenty-seven works which Desika 
wrote for maintaining the Visistadvaita doctorines are now 
lost. Some of the available works are in the form of com- 
mentaries on the works of earlier writers. Five of them are 
devoted to establish the path of self-surrender as authentic 
and valid and to prove the validity of the Pascurd ra system 
and the practices governed by it. The Dramidopanisatsára 
and Dramidopanisāt-tātparya--ratnāvaļi contain in essence the 
messages enshrined in Nammalvar's Tiruvāymaļi. His 
Tattvātikā is an extensive gloss in vigorous and masterly 
prose on the Ramanuia’s SriBhasya; his Adhikarana sāruvalī 
is a series of beautiful Sanskrit verses of surpassing excellence 
summarizing the discussions on the various topics of the 
Vedānta-sūtra; his Nyāya-siddhāfijana is a text book of 
Visistadvaitic logic and it consists of six sections dealing with 
the problems of jada, jiva, Īsvara, mukti, buddhi and adravya; 
his commentaries on Īsāvāsjēpanisad and Ramanuja’s 
Bhagavad-gita bhāsya controvert the Advaitic theory of 
ajiána and akarma and defend the view that Brahman 
is saguna and not nirguna and that karma is transfigured 
into kainkarya; his Sesvara- Mimānsā is a recors- 
truction of Jaimini's Pūrva Mimānsā by integrating two 
Mima@msas and controverting the atheistic interpretation of 
the former; his Tattvamukia-Aalápa is an elaborate and criti- 
cal discussion of the nature of the universe in the light of the 
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Visistadvaitic philosophy, together with an exp'anatory gloss 
on it called Sarvārtha-siddhi; and his Šaradūsuņi is a polemi- 
cal treatise directed against Advaita. 


Desika wrote thirty-four works in Tamil mixed up with 
Sanskrit for the easy understanding of the tenets of the school 
by those whose scholarship in Sanskrit Sāstraic system is not 
deep rooted. All these works contain a decisive treatment of 
the various doctrines of the school viewed from various 
angles. The conclusions are justified by citing the passages 
from the Vedas, Itihasas, Puranas, works of carlier writers 
and from the Nalayiram. Two among these are lost and one, 
which was known as Sreyavirodha justified the activities of 
Tirumankaiyalvar for propagating Vaisnavism and the other 
was Maturakavihrd yam, 4 commentary on Kansinun-ciruta- 
mpu. The Guruparamparā-sāra deals with the line of spiritual 
teachers in the school of Ramanuja. It is said here that 
thos: passages of the Vedas which are not understandable, 
rather the doctrines which are preached in the Vedas are 
easily understood through the compositions of the A]vars™*, 
No other spiritua! teacier in the school of Rāmānuja has 
made a categorical statement of this kind. That a spiritual 
preceptor is needed for every one without whom progress in 
life is impossible is stated by drawing the instance of Matura- 
kavi who worshipped oily Nammāļvār and no one else'*". 
The Rahasyatrayasara is the biggest among these works and 
deals with the three secret mantras. In the introductory 
section, the author piys his respects ta those who recite 
the compositions of the Āļvārs in the presence of Lord 
Varadaraja at Kanci. They are described as the servants 
who clean the streets which belong to that Lord. They are 
described as capable of resolving the doubts that arise in 
regard to Karma-kanada and Jnaaa-kanda of the Vedas»! 
The Pascaratra Agamas declare that songs which are com- 
posed in Tamil could be sung on occasions of festivals.: 
149. RTS. p. 9. 

150. ibid. p. 20. 
151. ibid. Chap. 1, p. 72. 
152. Is. S. 11: 256 
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Those who sing them shall march before the deity thus purify- 
ing the streets for the Lord's procession. This is what the 
author means here by cleaning the streets. Those persons 
are proficient in Vedas and Vedānra to the extent of offering 
the correct solutions for the doubts arising there. Then the 
author discusses in greater detail the features and importance 
of artheopanaka,'* Tatrvatraya'*', Visnu's supreme position,'’™ 
means of getting moksa. and the three secret mantras.” 
His skill in offering an original treatment of the topics in this 
work is cqualled only by his extraordinary talenis uscd in 
citing the most appropriate authorities from Sanskrit works 
as well as the Nalayiram His Paramapadasāpāna also brings 
out of his idea of mukti more beautifully wherein he cons- 
tructs a »piritual ladder from the worldliness to Vaikuntha 
The mia milzstones in this pathway to muk:i are the meta- 
physical knowledge of Brahman arrived at by virēka. the 
moral progress of the pilgrim through vairāgya, the religious 
striving by bhakti or prapatii and the mystic ascent to the 
home in the Absolute. In the Sarsampradaya-paris$uddhi, onc 
among these works, the author says that another language 
(that is Tamil, which is other than Sanskrit) shall be adopted 
to treat the Vedántic doctrines, as it would be easy to make 
clear the Veddatie doctrines through that language. The 
author's eagerness in maintaining the tenets of the system 
against misinterpretation is reveiled when he savs that there 
is nothing contradictory to the temets among the spiritual 
descendants of Rāmānuja. The difference, if at all 
15 pointed out tobe present, must only be interpreted as 
arising out of adopting different methods of construing the 
passages. Any differenze in the practices due to time and 
place could not be taken to show that the doctrines have 
changed."* This is a reference to the differences of views 
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in certain doctrinal interpretations which were arising in the 
days of the author. The other works are of varying size, some 
being very brief. The treatment that is given to the same 
matter varies from one work to another. God had the nectar 
brought out of the ocean that was churned, and helped the 
world. The Feet of God are more sweet than nectar and 
these are shown only by the spiritual teacher (Acarya).'*? 
No one could be considered to be even equal to those who are 
devoted to God." That creation and maintenance of the 
world of senticnt and non-sentient beings are due to 
God's will and are not dependent on anybody else is dealt 
with in the work Tattvasandesa."" The author recounts the 
action of bznefaction which the world has received from the 
Lord.» The path of self-surrender is discussed in brief '*! 
and it is shown that the Lord has given assurance that those 
who surrender unto Him would not suifer.' In the Virodha- 
parihara, one hundred and nine objections to the tenets of 
Vaisņavite school are brought in. and answered. | Some of 
the conclusions arrived at are asfollows: No one but 
Narayana could be the supporter for all. The sins committed 
before and those committed due to carelessness and also 
wilfully get destrov2d by prapatii ' The sz'f does not stand 
to lose anything by being tn bondage, or subjected to the work- 
ings of karma ot directions of the sésira '* The Lord becomes 
subordinated to the devotees ° He does not take note of 
their offences.'™ A servant is one who carries out the order 
ofthe master. A devotee is a servant in the sense that he 
carries out the orders issued by the Lord, his master, through 
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the sastras with regard to Himself and His devotees. Not 
carrying out these orders constitutes an offence. Purifica- 
tion, sipping of water, worship of sassdhya and othcrs are 
included under kainkarya. When these are not carried out, 
the individual becomes unfit for the specific services."' That 
an interpretation of this kind for the concept of kainkarya 
is not applicable to the kuli age is no argument, for that is 
kaliyuga when the Lord is not in the heart of a man and 
kaliyuga becomes krtayuga when He dwells in the heart of 
the devotee.'? The concept of service derives its source 
from the concept of sesa which declares the relationship of 
a self to God.'™ To become borne (adheya) and to be 
ordained (vidheya) become meaningful oniy when the spirit 
of service is meant to be put to practice," A self who 
becomes sesa to his Ācārya, continues to be the sesa for 
God." *  |tisnot proper toargue that service is attended 
with the feeling pain,"* being likened to the life of a dog, 
for he, who treats his nature to be controlled by the Lord, 
would certainly like that dependence and consider that as 
enjoyable." God is protector of all in two ways, namely. 
(i) the nature and existence of. the selves. are nov allowed 
to be affected by anything, and (it) the selves are protected 
by the removal of the undesirables for which God expects 
a sort of request from the devotees.* Desika’s Pradhana- 
šātaka deals with the important aspects of Vaisnavism under 
one hundred heads. Somzof them could be stated as follows: 
Service is to characterize the life of a Vaisnavite.'^" One 
has to avoid doing offences.^' Kainkarva to the devotees is 
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more important than the one for God.'** Even here, the 
service to the Ācārya is more important.' While rendering 
service to God, the order of doing it must be For Para at 
first, Myuha next and so on. No discrimination shall be 
made among the divine descents (avataras) on this account '** 
Procurement of the materials like rulaci for purposes of 
worship shall be made without infringing the directions of 
the sšāstra'* The holy place shall be preferred to an 
ordinary one for doing kaiskarya.  — Priority shall be given 
here to the places which have manifested themselves (svayam- 
vyakta), then those established by gods (saiddha), then those 
which are installed by sages (arsa) and lastly the ones which 
are established by men (māusa).'** If it is difficult to observe 
this order. one shall render service in the place where he 
dwells.'** Ardent devotion is required for rendering service.'* 
Onc should necessarily get into the company of the samvikas '*' 
A pupil shall at no time bear malice towards the preceptor.’ 
If one offends ata devotee, he shal! expatiate that offence 
by seeking the help of another devotec.'?? 


Desiki achieved distinction bv composing eighteen 
poems in Tamil, allof them being intended to bring forth 
the V;sistadvaitic doctrines. Five of them are now lost. 
Significance of the three secret mantras,'?* arthapancaka,* 
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act of self-surrend:r,'* and the routine life of the devotee'?! 
ace dealt with in some of these. The twelve names of the 
Lord are explained in detail.’ The author dwells at length 
on the rapturous sound of the trumpet blown at Kanci during 
festival of Sri Varadaraja.'* The matter which is taught 
in the Bhugavad-gi'ā is treated in twenty-one Tamil verses, 
eighteen among them being devoted to the treatment of each 
oneof the chapters ?" Sri Devanātha the deity at Tiru- 
vahindrapuram is described as an enchanting person, the sight 
of which will remove bondage." Mummanikkovai, which 
shall consist of thirty verses is available only in ten verses." 
The author's treatment of himself as a woman in love with Sri 
Devanatha bears the influence of the Alvars’ treatment of 
Nāyuka-Nāyaki bhava, In fine Tamil the author enumerates 
the restrictions which are required to bs observed in the 
matter of one's taking of food." The Pirapantacāram?*"' 
consisting of eighteen verses is a prayer to the Alvars to bless 
him with the purport of their poems. [t telis us the number 
of verses in each of the works of the Alvars and arrives the 
number 4000 in the Nü/dyiram. Even though Nāthamuni 
codified it, he did not restate the exact number of verses in 
each Prabandham; atthe time of Ramanuja a poem of 108 
verses had been added to the collection as the twenty-fourth 
Prabandham. It may perhaps be the view of Desika to 
restrict that no more addition was to be made to the holy 
collection and so be arrived at the number 4000 in his own 
way taking also into account Amutanar’s poem on Rāmānuja 
and also to stop the tendeacy of interpolations by the later 
Tamil poets. 
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The dizzy eminence Desika reached in the domain of 
of philosophy and dialectics is only matched by the brilliance 
of his intellectual energy exhibited in every onc of his works. 
Itis noexaggeration tosay that the moral and intellectual 
forces that radiated from the long line of great Ācāryas were 
all the more genuinely and actively combined in Him than in 
any other religious teacher known to history. The powerful 
influence that he exerted as much during his life as after, is, 
in no smal! measure, due to the fascination of his grcat and 
attractive personality which was an embodiment of upright- 
ness and nobility, simplicity and wisdom. No framework 
in which we may try in words to enclose this towering 
personality, can do justice to the varied power of his intellect, 
the wide range of his knowledge, or the burning faith of his 
simple life. No wonder that eminent scholars even of 
divergent philosophic and religious thought joined in paying 
their unstinted homage to his rreatness asa thinker, writer 
and controversialist. 


NAINARACAR: After the death of Dešika the mantle of 
the Acarya fell on the shoulders of his son, Varadacarya 
otherwise known as Nainaracar; but after him there was no 
pontiff to hold the flock together. Oneof his disciples, 
Brahmatantra-svatantra, who was also a leader, withdrew to 
Tirupati and lost touch with the generality of people. 


NANCIYAR:  Theother line of Divya Prabandha tradition 
branching off from Tirukkurukaip-pirān Pillan, was first 
represented by Nanclyar, the disciple of Paracara Pattar 
from whom he studied the Six Thousand." Nanciyar had 
the reputation of being known as Vedantin living in the west 
to Sri Rangam, perhaps in the Karnataka State. At the 
direction of Rāmānuja,** Parācara Pattar went to his place, 
and won him in a debate, converted him to become a Vaisna 
vite and gave him the name Naficlyar (nam-our, ciyar-saint). 
He wrote with the permission of Pattar a commentary known 
as Nine Thousand on th: Six Thousand of Pillan?" Kitampi 
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Āccān told Nasciyar that he was taught by Rāmānuja that 
wherever the Lord is mentioned, Laksmi must be taken to 
have been included in that reference.** Nanclyar wrote the 
Nirya,"" a manual for daily practice of a Vaisnavite, but 
this work is lost. He had a disciple called Nampūr Varada- 
raja whom he affectionately called Nampillai (‘our son’). 
He was also called Kalivairidāsa. He had four disciples, 
namely, Periyavaccan Pillai, Vatakkut-tiruvitip-pilļai, Pin- 
pajakiya Perumal Jiyar, and Īyuņņi Mātavapperumāļ. Nam- 
pillai's contribution lies much in what he imparted to these 
disciples. 


PERIYAVACCAN PILLAI (1168-1263 a D.): He commented on 
Tiruvāymoļi in his work called Twenty-four Thousand. He is 
the only writer who commented on allthe four thousand 
verses of all the Alvars, of which the portion on the Periyalvar- 
tirumoli is not available except for the first piece Tiruppallantu. 
He has also the credit for compiling the Tanisfoki which is 
a collection of the important s/okas in Valmiki's Rāmāyanam. 
He commented on them in Tamil mixed up with Sanskrit 
and cited the relevant passages from the compositions of the 
Āļvārs for better elucidation of those slokas. His other 
works are Paranta-rahasya-niv@ranam, Müánikka-malai, Nava- 
ratna-mālai, Sakalapramāņa—tātparipam,  Upakāra-rattinam, 
commentaries on the Gadyatraya and Štoira-ratna, Carama- 
rahasyam and Nikamanap-pati. 


VATAKKUT-TIRUVITIP-PILLAL (1167-1263 a.0.): He was other- 
wise known as Krsnapada. He prepared a commentary on 
the Tiruvāymoļi embodying what was taught by Nampillai 
during his discourses on Nanciyar's Nine Thousand. Nam- 
pillai read through this and found that not even a letter of 
what was taught by him was left out. He was much fascinated 
by this composition. However, he desired that lyunni Mātavap- 
perumal, one of his disciples, who had the name of 
Nanclyar,?" must gain importance as a scholar and so gave the 
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composition of Vatakkut-tiruvitip-pillai to Matavapperumal. 
This composition was known as Thirty-six Thousand and came 
to be called Nampillai 1tu, because it contained the recerd of 
what Nampiļļai had taught. Īyunni Matavapperumal was 
responsible for the propagation of 7fu. 


VATIKESARI ALAKIYA MANAVALAP-PERUMAL JIYAR: He 
wrote a commentary called Twelve Thousand on th: Tiruvāy- 
moli. From the number 12000. it must not be presumed 
that this work was anterior to that of his preceptor Periya- 
vaccan Pillai. In fact, the attempt of this writer was to 
present asimple commentary as compared to Twenģy. four 
Thousand and Thirty-six Thousand. 


NAINARACCAN PILLAI: He was the son of Periyavaccan 
Pillai and the author of Caramarahasya-traya which dealt with 
the three secret mantras. He expressed and maintained the 
view that Laksml, the consort of Visnu, is an ndividual 
self and renders aid (purusakāra) to the suffering humanity 
for obtaining the Grace of God. Meghanidari wes perhaps 
a contemporary of this scholar He maintained the same view 
about Laksmi*' Curiously enough, SriRamamisra, who 
was also known as Comāciyāņtān, and was a disciple of 
Rāmānuja and an ancestor of Meghanadari, maint.ined that 
both Laksmi and Visnu together form the sesin** Tnall 
likelihood. this writer could have been influenced by contem- 
porary views. 


PILLAI] LOKACCARYAR: The famous Pillai Lākācāryar 
the eldest son and successor of Vatakku-t-tiruvitip-piļļai, 
the elder contemporary of Vedanta Desika is generally 
regarded as the founder and formulator of Tenka‘aism asa 
distinct sect. He is called the younger Pillai to d'stinguish 
him from Nampiļļai who was given the name of Lokacaryar 
by one Kantātai Tolappar, the gransdon of Mutali,/antan,?" 
211. Nayadyumani, pp 255-256. 

212. Ny@ya-siddhaitjuna. pp. 233-234. 
213. U.R.M. 51. He was renowned expositor of Divya Prabandham 
basing his expos.tion on [tih@sas and Puranas. I 
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and who lived earlier. When the Muhammadans sacked 
Sri Rangam, slaughtered the Vaisnnavites and committed 
sacrilege in the temple, he took a leading role in removing 
the idol of the temple to a place of safety. — An intellectually 
brilliant man, he composed eighteen Rahasyas or sacred 
manuals of  Tenkalaism, generally known as  Astádasa 
Rahasyas, to uphold the teaching of his school. These 
works are mostly of Manipravala or Sanskritised Tamil. 
Most of these works are small in size; but they came to be 
regarded by the Tenkalai sect as the only correct interpreta- 
tion of the cults of Rāmānuja and the Alvars. Among his 
works, the Artta-pancakam brings out the essentials of 
Višistādvaita in their fivefold aspect of (i) the nature of [Svara, 
(ii) the nature of the jiva, (iii) the purusartha, (iv) the 
upaya and (v) the virodhi. Each aspect is analysed into 
five forms with itsown special features.  I$vara or God 
exists as para, vyuha, vibhava, antaryámin and arca of whom 
the last mentioned form as the permanent incarnation of the 
Grace of God is most accessible to the mumuksu The jiva 
or soul is classified into five kinds, viz., the nitya or ever 
free, the mukta or the freed, the baddha or samsarin, the 
kevala enjoying kaivalya in a state of stranded spiritual 
solitude, and the mumuksu. The five chief ends of conduct 
are dharma or the performance of the Vedic duties, artha or 
the acquisition of the cconomic goods of life, kama or the 
enjoyment of the pleasures of life here and in Svarga, 
ütmanubhava or kaivalya and Bhagavadanubhava or God- 
experience. The five means of attaining Brahman are karma, 
jnana, bhakti or solvation by self effort, prapatti or submission 
to the redemptive will of God and ācāryabhimāna or absolute 
loyalty to the guru as a living mediator between the mumuksu 
and the Lord. The obstacles are also fivefold, and they are 
traced to faith in other gods, other means and ends than 
those prescribed for the mumuksu, the mistaken faith as the 
svarūpa jnana as an end in itself, godlessness and the confusions 
relating to prapatti. This kind of classification runs counter 
to the traditionally accepted matters and seems to have been 
intended to lay stress on some of them as essential for the 
spiritual progress. Tattvatraya is written in a terse aphoristic 
manipravala style on the model of Brahma-sitras. It consists 
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of three parts, defining the nature of Cit, Acit and Īsvara 
The first part, Cir-prakaraņam, defines atman and its jnana 
and explains the classification of átman. The second part, 
Acit-prakaranam, describes Acit in its three aspects of kala, 
suddha-rattva and misra-tattva or prakrti evolving into twenty- 
four categories including tbe psycho-physical factors of 
buddhi, manas and indriyas and the cosmological elements of 
the five bhuras and ftan-mairas. lt is also known as avidyā or 
maya. The third part /svara-prakaranam, is devcted to the 
understanding of I$vara including his svarupa, rūpa and guna. 
His Sarasaigraha is valuable for exposition of the signifi- 
cance of the Dvaya-mantra. This mantra conveys ten senses: 
(i) The Lord is the husband of Laksmi; (ii) He is Narayana; 
(ii) His pair of Feet are adorable; (iv) the Feet are the means 
for moksa; (v) the self must have faith to request ‘or God's 
Grace; (vi) Service at the Feet of Laksmi is closely associated 
with this; (vii) the Lord is theenjoyer; (viii) He is the 
svamin for all; (ix) Service to Him shall be for all times; 
and (x) the proofs for maiztaining eternality of service. 
All these ten meanings are explained and it is shown that 
they are suggested by the ten centums of the Tiruvāymoļi. 
In his work Navavidha-sambendha, he enumerates that the 
Lord and theself are related by nine kinds of relation: 
vesasana-visesya, raksya-raksama, sesaü-sesin, bhar:r-bhārya, 
jnatr-jeya, svasvamin, sarira-saririn, dhārya-dhāraka and 
bhoktr-bhogya. The Mumuksup-pati brings out the greatness 
of Tirumantra?*, The uppermost limit for the Lord's 
accessibility lies in the arca form of worship." Service 
(kainkarya) is said to include /:arma."* Sri Vacana Pūsaņam 
is also aphoristic and terse. This work consists of four chap- 
ters; it is more popular on account of its main religio us motive 
and value. The first chapter brings out the status of Sri or 
Laksmi in the salvation scheme as the divine meciatrix or 
purusakara between the sentient being (cetana) and the Lord. 
Her unique qualities of ananyārhatva (of being H s alone), 
paratanirya or dependence on Him, and krpā as exemplified 


214. Mumuksup- pati, 18 to 21. 
215. ibid. 139. 
216. ibid. 270, 
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in Sitā's life. She joyfully submits herself to ISvara, as she 
has her being in Him and belongs to Him, and always inter- 
cedes on behalf of the sinner by pleading for his being 
forgiven. She subdues the retributive will of Isvara by the 
beauty of her enticing love and at the same time she melts the 
hearts of the sinner by her infinite tenderness. It is the sinner 
mentality of the sinner that occasions the intervention of the 
Divine Grace, and this grace is spontaneous and not condi- 
tioned by the effort of the self as in the case of the bhakta. 
Of the fivefold forras of God itis the arca only that is ever 
available to the cefana who thirsts for God. The Lord is 
Himself che mzans of salvation and the goal of endeavour. 
The true meaning of self-surrender is not winning the Grace 
of God by self-effort, but responding passively to its frze flow. 
The second chapter dwells on the superiority of paragata 
svikara, in which the Lord seeks the sinner, over the svagata 
svikāra, in which the devotee or bhakta seeks the Lord. Grace 
is the free gift of God. It flows spontaneously like the 
mother’s milk (mulaip-pai); if it is to be gained by effort, it 
resembles the artificial milk for the same baby, purchased in 
the milk depot or a chemist’s shop (vilaip-pāl). When man 
seeks God, even prapatti is futile; but if the Lord elects him, 
even his sinfulness is ignored, if not relished. Prapatti has 
its fruition in service to God or to His devotces in a spirit of 
utter humility without the slightest trace of egoism. A 
devotee is known by his spiritual worth and not by his birth. 
The conceit of high birth is an impediment to devotion; it 
becomes a heresy when a devotee of low birth is not duly 
respected. The third chapter assigns the highest value to 
matgalā-sīsanam or benediction offered by the devotce, in his 
intense solicitude of love, to the Lord for His eternal reign of 
Grace and to deep devotion as in the case of Visnu-citta who 
was so much drawn by the beauty of the child Krsna that, in 
his God intoxicated state, he forgot His Īsvaratva and with 
deep concern for thc safety of the Divine child tended him 
with the affection of a fond parent. The fourth chapeter 
prefers ācāryabhimāna to the Grace of God. The main reason 
for its preference is that, while the Lord is both just and 
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merciful, the Acarya is moved only by mercy.?" The work then 
concludes with the statement that service to the Acarya and 
to the bhagavatas irrespective of their station in life is the 
highest and the only means of attaining God. The author 
stresses that the Ramayana is of great importance on account 
of Laksmi who was in prison as Sita and according to the 
scholar the Mahabharata's greatness lies in Krsna's having 
undertaken work of a messenger."* The Ajvars practised 
prapatti only in the arcā form of God.?'?^ The para form of 
God is like the water surrounding us, vy#ha like the milky 
ocean, vibhava like the rivers that flow, arca like the water in 
the ponds and antaryāmin like the water inside the earth.* 
Those who are not learned like us, those who are great 
in their knowledge like the earlier Ācāryas and those who are 
extremely devoted to the Lord like the Āļvārs are qualified to 
adopt the path of self-surrender.?' The path of self-surrender 
is expounded with illustrations.*** The arca form of God 
shall not be spoken of in terms of the material out of which it 
is made. It is still worse to talk of the ancestry of the 
devotees of God”? The conduct of a pupil towards his pre- 
ceptor and the attitude which is expected to be shown by a 
preceptor towards his pupil are dealt with in the section 
called Sadācārya anuvartanam.?' The concept of seivice is 
dealt with as having three stages. The first stage is marked by 
rendering service to the Acarya, the second by that to the 
Lord and the third to the devotees of God.” 


ALAKLYA MANAVALAP-PERUMAL NAYANAR: He was the 
younger brother of Pillai Lokācāryar. He commented on 


217. The worship of Ācārya became in later days a main feature of some 
of the sects of Vaisnavism in North India also. 


218. SVP.1:5. 
219. ibid. 1:35. 
220. ibid.1:39. 
221. ibid.1: 43. 
222. ibid. 1: 80. 
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224. ibid. 3. 
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the compositions of Tiruppanalvar and Maturakaviyalvar and 
Antal’s Tiruppi:ai. The Ācārva Hrdayam is the best known 
work of this scholar and is held to be a supplement of Sri 
Vacana Püsanam. In it Nammalvat’s greatness is clearly 
expounded and the contrast is drawn between his work and 
Gita. The ten centums of Namma]var's Tiruvāymoļi are 
taken to present the ten divine descent. (avatáras) of the 
Lord Rāmānuja is said to have written the Sri Bhāsya 
with the nelp of Tiruvāymoļi*** The Lord is described to 
have take: divine descent as Varaha, Krsna and Nummāļvār 
was born as the son of Kari mainly to uplitt those who belong- 
ed to the iow castes.'** 


TIRUVAYMOLIP-PILLAI: Pillai Lókacary it's position as the 
leader of the Tenkalai sect was taken by Sri Saila otherwise 
known popularly as Tiruvāymoļip-piļļai.*?? He made Āļvār- 
tirunakar: (Tirunelveli District), the birth place of Satha- 
kópa. the scene of his preaching activities and carried on 
the traditions of this school throughout the period when 
worship a* Sri Rangam was disorganized. His great and 
main task was to train the celebrated Varavara Muni or 
Maņavāļa-māmunikaļ, the acknowledged prophet of Tenka- 
laism 


MANAVALA-MAMUNIKAL (1371-1443 a.D): This well-known 
leader of Tenkalai school was born near Alvar Tirunakari 
in Tiruneiveli District. — He is believed by his followers to 
have been re-incarnation of Ramanuja. He soon acquired 
proficiency in the tenets of ViSistadvaita and was initiated 
into the essentials of Tiruvāymoļi by Tiruvaymolip-pillai. 
On the death of his teacher the leadership of Tenkalai school 
devolved onthis scholar. Atthat time Tenkalar school was 
definitely consolidated and established by him. After a few 
years’ stay at Āļvār Tirunakari he moved to Šrī Rangam and 


226. A.H. Süt. 190 to 193. 

227. ibid. Sūt. 214. 

228. ibid. Sut. 65. 

229. ibid. Sūt 84. 

230. He wis also known as Tirumalaiyalvar. 
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made the place his headquarters. Hce spent his time there 
in consecrated service to the Lord and the co-ordination of 


worship in the Vaisnavite shrines by organizing the work 
of his disciples in different centres of tradition. He entered 
the saunyāsa order and spent his days in devotion to Lord 
Ranganatha and exposition oí the Na/ayiram. He laid down 
the principle that Thirty-six Thousand was the [tu or equal of 
Sruta-prakasika. He introduced the 7tu formally as a subject 
of holy studies. To popularise the teachings of Piļļai 
Lokacaryar, he wrote commentaries in a lucid style on Tattva- 
traya, Sri Vacana Pusanam, Mumuksup-pati and Acarya 
Hrdayam. He also wrote commentaries on Periydlvür-tirumoti. 
Ramanuca-nürgantati, and on two Tamil works viz., Jtiāna- 
caram and Preméya-cáram of Arulalapperuma] Emperumanar 
otherwise known as Devarája. He also composed a Tamil 
work in vespd metre called Upaieca Ratnamālai which contains 
the main teachings of the Alvars. The six works of Tiru- 
mahkaiya]var are said to be the six ancillaries (Vedasga) for 
Nammalvar’s compositions which are Tamil Vedas.*"" The 
Tiruppallantu of Periyalvat serves like the praņava for the 
Vedas and are recited both before and after the recitation of 
the Tamil hymns.?? The importance of Pillai Lokacaryar's 
Sri Vacana Piis@mam is stressed by him, as due to the 
relationship of the perceptor and pupil.?' His other Tamil 
works are Tituvāymoļi-nūrrantāķi which is à summary of the 
hymns of Tiruvāymoļi, Arttip-pirapantam, a small treatise on 
methods of daily worship at home called Tiruvārātana-kramam 
and two little pieces in praise of Rāmānuja. In his Yatirāja- 
viiisati he mentions Ramanuja as devoted to Nammālvār who 
was ever serving the Feet of the Lord.*** On account of his 
deeep devotion to Ramanuja he was known as Yatindra- 
pravana, 


TWO OTHER SCHOLARS; Nammāļvār's greatness is sung 
in the Sri Parankusaparicavirisati by Vidhula Varadanarayana 


23. URM.9. 

232. ibid. I9. 
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of unknown date. Nammalvar is the prominent person 
among the other Āļvārs.”* That the path of self-surrender 
is the only means for moksa was taugt by this A]var.?" One 
Abhiramavaraguru composed the Vaksairamālikā in twenty- 
seven slokas, enumerating the name of each of the twenty- 
seven constellations in their order and representing the 
greatness of Nammalvar. 


OTHER WORKS ABOUT ALVARS AND ACARYAS: An 
attempt was made by Srinivása who had the title Garuda- 
vahanapandita tc depict the lives of the Alvars and Acaryas 
in the form of an Epic called Divyastricarita in eighteen 
cantos. The verses from this work are quoted with the 
mention of this work by Pinpaļakiyaperumāļ] Jiyar in his 
Guruparamparapirapava while mentioning the dates of birth 
of the Āļvārs.”* The author of this work was a pupil of 
Nampillai (1147-1252 A.D.) and so it is to be assumed that 
Garudavāhunapaņdita should have lived before this date when 
his work must have become reputed. He is held to have been 
a contemporary of Ramanuja. His work stops with the life 
account of Ramanuja and this suggests that he could have 
been a younger contemporary of Ramanuja. One departure 
from the traditional account of the life of the Alvars that is 
found here lies in the author's description of Antal’s svayam: 
vara’? at Āļvār-urunākari. The arrival of the Lords from 
various holy places is graphically described and they are 
described vividly revealing an intended and clever imitation 
of Kalidása's treatment of Indumati's svayamvara and the 
entry of the prince and princess into the city of the Vidarbha 
king.''" Pinpaļukiyaperumā! Jiyar's Guruparamparāpirapāva 
begins with the life account of Poykaiyāļvār and stops with 
the life account of Nampillai who was his preceptor. This 
biography is valuable for the information it provides about 


236. Šrī Parünkusapaiicavimsati, 2. 
237. ibid.6, 7. 

238. G.P.pp.7 to 9. 

239. D.S.C. canto 12 and 13. 
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the life-accounts of the Āļvārs and Acaryas and fer the 
citations from earlier sources. There is a work with the 
title Yatindra-pravaņaprabhāva by Pillailóka Jiyar whose aim 
in writing this work was to describe the glory of Manavala- 
mamunikal who was also known as Yatindrapravana. The 
author traces the tradition of the Guruparampara to Nam- 
piļlai and deals with the greatness of Pillai Lokacaryar and 
Manavala-mamunikal. Neither he or Pinpalakiyaperuma] 
Jiyar took note of the contribution of Periyavaccan Piļļai. 
The third Brahmatantra-svatantra-svamin of Parakala Mutt, 
Mysore, wrote the Guruparampara according to the Vatakalai 
school. This work begins with the life-account of Poykai- 
yāļvār and ends with that of. Varadanatha son of Vedanta 
Desika, greater importance being attached to the life- 
accounts of Ramanuja and Vedanta Desika. Similarly, 
Satsampradāya-muktāvaļi was written by Šrī Sathakopa-yatindra 
the thirtv-third Head of the Ahobila Mutt (1851-1877 A.D.) 
with greater emiphasis laid on the life and achievements of 
Adivan Suthakopa-mabadesika (1379-1460 A.D.). The Prapan- 
námr'am and Aricamaya-dipam represent the attempts to 
recount the tradition of Vaisnavism according to the sources 
available to their authors. The scholars who came afier 
Vedanta Desika and Manavàla-mamunikal contributed to the 
cause of Vaisnavism by writing more and more commentaries 
on and criticism of the earlier works on the Nalayiram. It 
could be said that much of what was written during this 
period was in the form of criticism on the doctrines of Visista- 
dvaita school. 


(ii) The two schools of Vaisnavism in the post- Rāmānuja period: 


Thus there have come into existence two schools of 
Nalayiram tradition, the one being known as Vatakalai owing 
its allegiance to Vedanta Desika and the other Tenkalai relat- 
ing to Manavāla-māmunikaļ. These names, Vatakalai and 
Tenkalai are of very late origin and perhaps belong to a period 
subsequent to Manavala-mamunikal. The differences which 
could have been instrumental for the namingof the two 
schools have been deep-rooted from early times, perhaps during 
the period which followed the passing away of Rāmānuja. 
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The Sri Bnasya and Bhagavad-gita do not suggest any 
clue that could have given rise to any difference in the inter- 
pretation of the central doctrines which they deal with nor 
does the Nalayi-am contain any.  Rāmānuja was taught 
some secret doctrines by Tirukkottiyur Nampi.''!' These 
were known as rchasyas and must have included the three, 
namely, Tírumanira, Dvaya and Carama-sloka, the last which 
is taken from the Gita." — Unlike as in the case of Brahma- 
sutras, Bhāgavad-gi'ā and Tiruvaymoli, there was no authentic 
work treating these rahasyas. Having been orally trans- 
mitted, there must have been ample scope for a preceptor 
to give an exposition of them in a manner which he felt was 
not merely the correct one but also authentic. There must 
have been slight variations in the expositions offered by more 
than one preceptor for thesame rahasyas. The methods 
which were adopted by the preceptors in the practice of their 
conduct must have been different according to individual 
capacities and these must have had a bearing in the 
interpretations of the rahasyas. The disciple also should 
have taken only such interpretations as authentic and 
supported them by citing those practices. In fact, there 
were some practices in the days of Rāmānuja which called 
forth criticism from certain quarters." These were indivi- 
dual cases and also represented exceptions to the general 
customs. The masters and pupils in the same and succeeding 
generations cited such practices and chose to treat them as 
the correct ones, forgetting their departures from the 
established rules. This, however, was not always the case. 
The attitudes of others were different towards such practices 
resulting in the evolution of not two theories, one for and 
the other against them, but more than two, their number 
depending on the number of approaches made by them. 
This resulted in another change of attitude towards tradition. 
Every interpretation was required to be substantiated by 
relevent citations from works of accepted authenticity. 


241. Yatirajavaibhavam, 58. 
242. Bh.G.18: 66. 
243. G.P. pp. 121. 122, 149. 
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In their attempt to justify their interpretations, the prccep- 
tors and scholars forced their views on the sources and 
expounded them in a manner that could accommodate their 
view points. Thus started the differences in the interpreta- 
tions of Tiruvaymoli and the rahasyas. A beginning in this 
direction appears to have been made in the interpretation of 
of the passages in Tiruvazymoli by  Tirumalaiyantan and 
Rāmānuja.”** Even after the commentary was written by 
Piļļān on the Tiruvaymol, Parācara Pattar is mentioned, 
asevidenced in the /tu, to have expressed disagreement 
to the views of Piļļān and olfered his own** The tone of 
references to such differences both in the period of Rāmānuja 
and Paracara Pattar is only suggestive of these two savants' 
eagerness to offer a better interpretation and not intended 
to cross the carlier ones. Much discredit was brought by 
later scholars for the earliest exponents by reading in between 
the lines and by asserting the authenticity of their own 
expositions. The unitary nature of the concepts of rahasyas 
was thus lost sight of. This resulted in the formulation of 
certain concepts most of them being based on the side of 
religion. Such concepts were acceptable to only one of the 
traditional schools and drew justifications from the Na/ayiram 
and the passages from the works of earlier writers. There 
was not much for the two schools of Vaisnavism to quarrel 
about regarding the matters in the Sri Bhasya and Bhagavad- 
gita-bhasya which were not therefore cited. The Rchasyas 
and the compositions of the Āļvārs afforded ample scope for 
the exhibition of divergences of opinion. While one school 
interpreted the RaAnsyas and tbe Tiruvaymoli without even 
suggesting a deviated sense for them by remaining faithful 
to the sacred sources like Dharmasastras and Agamas. the 
other school swore by the deviation and supported it by the 
practice of the teacher who was held in the highest respect 
It was not the language that effected this schism. While 
equal! importance was given in one school for the Sanskrit 
sources and Tamil sources, the other school stood more by 


244. Vide fru on TVM 1.2: 1, 2.3: 3; 5.10: 4. 
245. Vide /tu on TYM 6.5; 2.4: I. 
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the Tamil sources ignoring the Sanskrit sources when they 
ran counter to the former and thus attached less significance 
to Sanskrit sources. For a long period tillrecently, the 
followers of the Tenkalai system were deeply studied in the 
Sanskrit sources like Sri Bhāsya and Gitá-bhasya for matters 
of philosophical importance and followed the views of their 
school in mabters pertaining io the rahasyas and Prabandham. 
The two sources were thus kept apart thus maintaining in prac- 
tice the concept of Ubhaya-vedanta. The Acarya was theonly 
guide in these matters for the Tenkalai school, while he was 
also the guide for the Vatakalai school. 


The differences which keep these schools apart from 
cach other seem to have taken their rise in the later half of 
the thirteenth century and are mentioned by Nainārāccān 
Pillai, Pillai Lokācāryār and Vedanta Desika in their works. 
This does not, however, suggest that the two schools were 
treated then as rivals as they are held today, Vedanta Desika, 
who was aware of such differences, remarks that there was 
no difference regarding the doctrines among the followers of 
Ramanuja and there existed only a difference in tie inter- 
pretation of the same doctrine.*** The differences must have 
become marked resulting in the rise of the two distinct schools 
in the Fifteenth century A. D. The Vatakalai school traces 
the orign of their doctrines to Pranatartihara (Kitampi Accan) 
who was in charge of serving food for Ramanuja.7** The 
Tenkalai school does it to Empār, the cousin and disciple of 
Ramànuja. Neither of these scholars, however, left any 
written record of their theories. ' 

The main points on which these two sects differed are 
said to be eighteen." — [tis worthwhile to consider what 
thesc points are: 


246. Sarsampradüya-pariíuddhi, p. 5. 

247. cf. RTS. p. 1377. 

248. Ananonymous Sanskrit verse gives out these eighteen differences : 
bhēdās svāmikrpāphlānyagatisu $rivyáptyupüyatvayoh 
tadvātsalyadayāniruktivacasām nyāse ca tatkartari 
dharmatyagavirodhayos svavihite nyāngahetutvayoh 
prāyašcittavidhau tadi-bhanjane 'nuvyāpti kaivalyayoh ! 
quoted by Sri V. Krishnamacharya in bis beautiful Sanskrit 
introduction (p. 48) to Sankalpa-sūryodaya. 
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1, GOD'S GRACE: The Tenkalai school insists that the 
operation of God's Grace is unconditioned by human endea- 
vour and is absolute. They say that the well-known text 
“He is to be obtained only by the one whom, He chooses"*'* 
is confirmed by the Caroma-sloka of the Git," and the 
mystic experience of Nammālvār. According to Vožakalais, 
God's Grace though it is uncauscd becomes operative only 
through bhaksi or prapatti, just as the divine tree is considered 
to yield the results desired by the seekers of them only at 
their request. Those who are in need of God's Grace have 
to make a request of God for it." They argue that if Grace 
is free and unconditioned, vaisamya or arbitrariness and 
nairghrnya or cruelty would be attributable to the divine 
nature.** In that case, all people would in time be emanci- 
pated, and there would be no need of any effort on their 
part. [If it was supposed that God in His own spontaneity 
extended His Grace to some in preference to others, He 
would have to be regarded as partial. Itis therefore to be 
admitted that, though God is free in extending his mercy, 
yet in practice He extends it only asa reward to the virtuous 
or meritorious action of the devotee. God, though all- 
merciful and free to extend His mercy to all without effort 
on their part, does not actually do so except on the occasion 
of the meritorious actions of His devotees. The extension of 
God's mercy is thus both without cause (nirhétuka) and with 
cause (sahétuka). 


2. MOKSA: There is no difference of opinion as to moksa 
being the ultimate goal. The Tenkalais belicve that for those 
who take to the course of devotion, mokša consists in having 
the experience of God Himself, but those who take to the 
path of self-surrender have to render service to God even 
during the state of release. But the Vatak ilais believe that 


249. Kath. Up. 2: 23. 
250. Bh.G. 18: 66. 
251. L.T. 17: 78. 

252. V.S. 2.1: 34. 
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whatever be the courses adopted by the individuals, they 
become released without any distinction among themselves. 
They have therefore occasions for experience of God as well 
as service. 


3. MEANS OF MOKSA: According to the Tenkalais, there 
are five kinds of means, namely, Karma-yoga, Jnana-yoga, 
Bhakti-yoga, Prapatti-yoga and  Acaryabhimana-yoga for 
moksa. They believe that Prapatti-yoga is a distinctive means 
from the rest and also believe that each of these five means 
is a means by itself. But the Vatakalais believe that Bhakti- 
yoga is the only other means of moksa besides Prapatti-yoga. 
Karma-yoga aud Jriana-yoga are only stages leading to Bhakti- 
yoga. Karma-yoga is actually self-purification which destroys 
egoism and leads to Jsana-yoga which is the process of self- 
realization by self-renunciation, contemplation and the 
attainment of the orison of Kaivalya. The third stage is 
the Bhakti-yoga which is unitive life of beholding God face 
to face or spirit to spirit. This is the highest realization of 
reality. Respect for the teacher, according to this school, 
is only a phase of Prapatti-yoga. 


4. LAKSMI (status): Laksmi occupies an important posi- 
tion in Šrī Vaisnavism. But as there are only three cate- 
gories in the Šrī Vaisņavite system, a question may naturally 
arise regarding the position of Laksmi in the three-fold 
categories of Cit, Acit and livara. On this point, the 
Tenkalais hold that Laksmi is by nature atomic in size and 
occupies a special and unique place of her own below that of 
Bhagavan; they relegate Her to the level of jiva, the finite 
being, but is entitled to the service of the selves in this world 
and to that of the nityas and the muktas in the world beyond 
viz., the region of eternal glory (Nitya-vibhuti). Bhagavan, 
according to them, is, however, the sole wupaya for the 
attainment of moksa and Laksmi has no part in this in the same 
way as she has no part in the creation, sustenance, and destru- 
ction of the world. The Vataka/ais believe that Laksmi is akara 
and not makara or jiva and state that She is an inseparable 


253. LT.4:1; 2: 15. 
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infinite and illimitable, without whom the conception of the 
Lord is impossible.** She is not amu or atomic, but vidhu 
or all-pervasive and omnipresent. — They base their argument 
on the authority of Visau-puranam?* Luksmi, according to 
them, is ineveryway the object of equal veneration and 
worship as Bhagavan and that our worship is always to the 
Lord and His spouse. Being inseparable from Him, She 
participates in all His activities except in the creation, 
maintenance and dissolution of the world. Sheis seši to 
all of us, bhaddas, muktas and nityas as much as Lord Him- 
self. This concept of Vatakalai school receives support 
from the following evidences: (a) The Lord declares that 
liia-vibhuti and nrrya-vibhūri are the sesa for Him and 
Laksmi.*" This means that She is also the sesi like the Lord; 
(b) Paracara declared that Visnu represents all coming under 
the category of male and Laksmi those under the female? 
(c? Kitāmpi Accan told Nainclyar that he was taught by 
Ramanuja that the mention of the Lord in any context must 
be taken to have included Laksmi."" This is attested by 
Paracara Pattar;?* (d) SriRamamisra, the pupil of Ramanuja 
declared that Laksmi and Visnu together are Brahman;"'^ 
(e) Pillai Lokacaryar states in his work Zattva-traya*" that 
the eternal kind of the selves refers to Adiszsa, Garuda and 
others. If, in his view, Laksmi was a «elf, She, being 
eternal, must have been mentioned here. 


5. LAKSMI (power): According to Tenkalai school, Visņu 
alone can grant final emancipation. But Laksmi can play 


254. Ram. 6.21: 15. 

255. V.P. 1.8: 17 and 1.9: 124. 
256. Vifvakfenasamhita. 
257. V.P. 1.8: 35. 

258. RTS. p. 750. 

259. Šrī Gunaratnakó$a, 28. 


260. This is taken from the author's work Sadārthasamksepa cited in 
the RTS, p. 748. 
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the role of a mediator between the sinning folk and the Lord; 
she cannot exercise independent or co-ordinate power in 
granting salvation. The Vafekalais believe that both Visnu 
and Laksmi can grant moksa and they base their argument 
on Visnu-purana*"* and according to them Laksmi’s redemptive 
mercy is omnipotent. She is not only the mediator (purusa- 
kara) interceding and pleadiag for the pardon of the offences 
of the selves, but also the upaya along with Her Lord for 
the attainment of mukti by the prapanna. Our service after the 
attainment of mukti extends to Her as much as to Bhagavan. 
The Vatakalais say that mithuna or unity of the Lord and 
Sri is vital to the seeker after salvation Whatever be the 
ontological status of Laksmi, there is no doubt, that both 
the sects insist on Her krpā or mercy as essential to the 
final release. This beautiful concept is stated in a beautiful 
way: 'On the one hand, Laksmi subdues the retributive 
will of Īsvara by the beauty of her enticing love and on the 
other she melts the heart of the sinner by her infinite tender- 
ness’. As thelink of love, she mediates between the 
infinite that is omnipotent and the finite that is impotent, 
and transforms the majesty of law into the might of mercy. 
It is perhaps strength (Father) is tempered by sweetness 
(Mother) and sweetness is supported by strength; the one 
Stimulates and the other to persuade. The Vatakalai school 
defends its position on the following evidences: (a) The 
Laksmitantra contains a passage which means that the Lord 
together with Laksmi is the protector. The word ‘together’ 
is to mean that Sri protects the people as much as the Lord. 
This passage occurs in the context of finding out a means for 
obtaining moksa. (b) Sri is addressed as the ātmavidyā and 
described as awarding the result of moksa*** (c) Parācara 
Pattar says that he would resort to Sri at first and then to 


262. V.P. 1.9: 118. cf. TVM. 4.5:11. vēri mārāta püme] iruppal 
vinai tirkkumé” - ‘the occupant of the most fragrant lotus is the 
Mother who will relieve us of all our sins and bless us’. 

263. ''Cētananai arulalé tiruttum; Īšvaranai alakalé tiruttum'' - SVP., 
1: 13. 

264 L.T. 28:14. 

265. V.P.1.9:120. 
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the Lord. He desires to do kainkarya to the Lord who is 
together with Laksmi. He qualifies the word 'Isvara" here 
by the words ‘as the means of the desired object’. He means 
evidently that both are the ‘upaya’*" (d) Paracara Pattar 
wrote a drama with the name Laksmikalyāņa in ‘which 
Nammalvar is made to ask the Lord for taking him under 
the refuge of Himself and Laksmi.^ It may be added here 
that the Lord is referred to as Sriman Narayana. Sri is the 
attribute and Narayana is having Sri as His attribute. The 
substantive and attribute may hav: independent ontolosical 
existence as ir the case of blue lotus but as a metaphyjiical 
category, it must be only one. This is the way in whicl. the 
Vatakalai schcol maintains its view. 


6. VATSALYA: The Tenkalais cefine this quality a! the 
Lord's enjoyability of the defects f the jivas. According 
to them the pardoning Lord is the jod of the sinner anc He 
seeks the evil doer more than He does the sartvika, as the 
target of His Grace. They say tha’ the Lord treats the sins 
committed by the selves as "enjoyaole" like garland, sandal 
paste and ot:ers, He even rc'ishes the physical evil 
or dosa in the prapanna like the mether who >mbrāces vith 
pleasure her Cirt-stained child ret. roing fror play, or like 
the cow which licks th» slime on the body of the new-' orn 
calf. Similarly God wouid consider even the f:ults, offer ces, 
and short com'ngs of the self as agi :eable (bAogya).^^ “oa 
lover, the dirt on the person of the eloved is far from b ting 
hateful. The Tenkalais argue thai itis the nature of the 
forgiveness of the Lore. to welcome the sinner and nct to 
penalise him for his wrong doing. Chey support this th: ory 
of theirs by citing the Ramayana." The Vat»kalais, or the 
other hand, believe that filial action (vatsalya) consists in 
not taking note of the cosa of the jivas; that is to say, 
the defects are ignored * They point out that the admis-ion 


266. Astašloki, 6. 

267. This is cited by Vedanta Desika in Sērasāra, p. 46. 

268. Mumuksupati: Caramaslokaprakaraja — Sit. 27. 

269. Ram. 5.18: 3. 

270. Sri Srinivasa practises non-apprehension of the sins of His devot- 
ees. Vide: Vedanta Desika: Dayāšataka, 8. 
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of the views of the Tenkalais would show that sins ought 
to be committed as they are to be "enjoyed" by God and 
expiation for the sins done need not be performed. 


7. DAYA: The Tenkalais hold that God's compassion 
consists in His getting afflicted on noticing that of others. 
That is to say, it is ‘para duhké duhkitvam' entering into the 
sorrows of others and experiencing the suffering of others 
as one’s own. They support this view by quoting the 
Rāmāyaņa.** To the Vatakalais, compassion or daya consists 
of anactive sympathy on His part, as manifested in His 
desire to remove the suffering of others on account of His 
inability to bear such miseries. In the case of those who 
could not physically remove others' distress, it must be taken 
to mean entertainment of a desire to remove others’ distress. 
]t must include the removal of others' distress in the case of 
a person who has the power to do so. Soin the Vatakalat 
view, the Tenkalai opinion amounts to saying that God will 
always be insuffering since all the living beings are mostly 
ina state of suffering. Again to suffer Himself at others’ 
distress will have to be treated as a defect (dosa) which wculd 
run counter to the concept of God as the abode of auspicious 
qualities which are opposed to defects (keycpratyanīka). 
The passage from the Ramayana, which is cited here must be 
taken to mean that Rama was not in the least really affected 
but was acting the role of a protector of people where the 
definition of the Tenkalai school would be applicable. This 
school seeks the evidence of Paracara Pattar,?* Pcriyavaccan 
Pillai?" and Sudarsanasuri^* who interpreted daya as 
inability to bear others’ misery. 


8. PRAPATTI: According to the Tenkalais, prapatti con- 
sists inthe absence of any initiative on the partof the 
individual, as God's love is spontaneous and will, of itself, 
bring salvation. Or, it may be taken to mean the knowledge 


271. Ram, 2.2: 40. 

272. Šrī Rangarūjastavam.2: 98. 
273. Gadyatrayavyakhyana p. 42. 
274. ibid. p. 42. 
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of one's own self as the sega of the Lord. They inte pret 
prapatti not asa human endeavour, but a mere faith i1 the 
Grace of God. A jira who is conpletely dependent upon 
God cannot practise it. The Fatakalais say that b:fore 
resorting to self-surrender or praparti there must be self- 
effort. It is only when this se!f-effort fails to lea 1 the 
realization of God, and in consequ. nce a feeling of com >lete 
helplessness and unalloyed faith in God's Grace is frmly 
entertained, that one can resort to rapatti It is, there ‘ore, 
in their view, in the form of pract sing the act of surrs uder 
of one's self. ltdoes not consist in merely possessin; the 
knowledge of one's dependence. The saying of the Upa.:isad 
"with a desire to get released, I seck shelter! ,"* the s. ving 
of Bhagavad-gita “you take shelter under Me alonc”*" and 
the saying of Zeksmitantra “The Lord expects from the jiva 
the need for protection" *' support that the act of surre ider 
has to be practised. The paradox of praparti šāstra a-ises 
from the Visistadvaitic truth that the sarva-sesi is both the 
upāya and upēya, the means as we las the goal of Ved'inric 
life, and itleads to the dualism bztween the spiritual « Tort 
of the jiva and the spontaneity of Divine Grace. The Vataxalai 
school asserts that the soul must exert itself, show a contri- 
tion of heart and deathless faith in the Savicur, as the way 
of opening the flood gates of krpa and employs the anology 
of the young monkey clinging to the mother for protection 
(markata-nyaya) to illustrate the soul seeking refuge at the 
Feet of the Saviour. The other party asserts that God's 
Grace is like the care of the mother-cat carrying the kitten 
in its mouth (mārjāra-nyāya) which is independent of all 
efforts on the part of the latter iliustrating that the soul 
requires no self-effort.*'* 


275. Sv. Up. 6: 18. 
276 Bh. G. 18: 66. 


27. LT.17: 78. 

278. There is a 'endency among some of the philosophers to compare 
the Vatakaiai and Tenkalai views to the volitional type and the 
self-sucrender type mentioned by William James in his Varieties o 
Religious Experience and the Christian distinction bctween ;isti- 
fication by works and justification by faito. But the comparison is 
superficial as the distinction betwee: those two types is entirely 
different fiom the Šrī Vaisnavite views of sahétuka katāksa and 
nirhetuka kataksa, 
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9. QUALIFICATION; TO DO PRAPATTI: As regards the 
person who is qualified for prapatti, the Tenkalais base their 
autbority on the Gita. Inthe Gita the Lord deals with 
various attributes as forming subsidiaries to devotion. 
Finaily He asks to give up all duties. This shows that one 
who follows this cannot hive adequate confider.ce in devotion. 
Suc! a person alone, according to them, is fit to take to the 
path of prapatti. Again they say that itis only those who 
study the Tamil Prabandhams can be fit to be catled prapannas. 
But the Vatakalais hold that the qualifications to perform the 
act of self -surrender are naving no other course to adopt, 
miserable position and irability to tolerate any delay on the 
part of a devotee. The riain requirements for the course of 
bhak:i or devotion are a clear philosophic knowledge of the 
realris of karma, iñāna and bhakti. the will regorously to 
undergo the discipline in due order, and the sārtvic patience 
to endure the ills of prarabcha karma till it is exhausted or 
expi.ted. Yamuna declaris: *'l am not devoted to Your Feet. 
T have nothing and 1 have no other course to adopt"."* This 
makes clear the relative qualiflcations for the paths of 
devotion and self-surrender. This does not in any way mean 
the 1..ck of confidence in the path of devotion on the part of 
the riemuksu. They do not subscribe to the view that the 
mere reading of Tamil Prabandhams will make cne a prapanna 
for, in that cate, one wh» reads the Sanskrit passages in the 
Upasisads can become a devotee of God, wh.ch is utterly 
meaningless on the very face of it. 


10. GIVING UP THE DHARMAS: The Tenkalais think that 
the person who adopts the path of prapatti should give up 
all scriptural daties assigued to the different stages of life 
(G@srcma); for they argue, it is well evidenced in the Gira 
text that one should give up all one’s religious duties and 
surrender oneself to Goc. “Abandoning all duties, come 
to M: alone for shelter." *" They opine that it is no offence 
at all for the prapanna to give up ihe performance of nitya 


279 Šiotraratna, 22. 
280. Bh. G.18:66. 
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and naimittika karmas.**" But the Vataxalais think that the 
scriptural duties which are obligatory should never be given 
up by those who have taken the course of self-surrender.?* 
Whatever is done shall be attended with the giving up attach- 
ment to the result. They further hold the view that the 
scriptural duties, being the commandments of God, should be 
performed for His satisfaction by these people. Otherwise, 
they would have to suffer for their negligence. Ramanuja 
emphatically remarks that the nitya and naimittika deeds are 
to be carried out as they are done to worship God.?" 


11. CONTRADICTION: According to the Tenkalai view, the 
path of devotion is by nature contradictory to the jiva who is 
a sega or one who is in tune with the will of God. The paths 
of duties and of knowledge assume an egoism which contra- 
dicts prapatti. The Vatakalais, however, say that the path 
of devotion is not in any way opposed to the nature of the 
self, but is opposed to only one’s miserable condition. The 
so-called egoism is but a reference to our own nature as self, 
and not to ahankara, an evolute of matter. 


12 DUTIES OF CASTES: On the social side, the Tenkalais 
feel that the acts of the prapannas are amoral and should not 
be judged by the moral standards applicable to the ordinary 
men following the rules of varņāsrama, and the question of 
moral laxity, condemnation or condonation does not arise in 
their case. Duties prescribed by the Dharmasástra texts 
could however be carried out only for keeping the social 
status; but they are not binding on the prapannas. But the 
Vatakalais insist on the performance of svadharma or the 
duties relating to one's station in life even in the stage after 
prapatti as kainkarya and in conformity with the divine 
command. They support their view on the strength of Laksmi- 
tantra*** according to which a learned man shall never violate 


281. Mumuksu-pali - Caramaslokaprakaranam - Sut. 8. 
282. c(. Bh. G. 4132. 
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the :onduct prescribed in the Vedas; thes? dvties have to be 
per! 5rined at «ny cost. Tie Lord declared that the Vedas and 
Smr is are His commandments Any one violating what one 
is o: dained by them woul | become a sinner.?* 


13. ACCESSORIES OF THE PATH OF PRAPATTI: The acces- 
sori:s of prapatti are conted as six." The Tenkalais hold 
that the man who adopts the path of prapaiti has no desires 
to f.]fi]l and thas he may adopt any of these accessories 
acct -ding to his capacity and inclinations of his mind. The 
Vatc kalais, however, thirk that even those who follow the 
pati of prapatti are not asolutely fice from any desire, since 
they wish to hive bhagavudanubhava. and do service to God. 
Tho igh they do not crave for the fulf:lment of any other kind 
of need, itis obligatory upon them to perform all the six 
acce sories as „hey have Even ordained in the scheme. 


14. CAUSE FOR THE ACT OF SELF-SURRENDER: On the 
stre gth of Upanisadic saying? the Tenka/ais assert that 
Goc's Grace could not be obtained by mere exposition of 
religious functions and h*nce the ac: need not be performed. 
But the Vatanalais insisi that the aci of prupatti has to be 
performed. Their argum: nt is supported by a passage in the 
Laksmitantra: "This meins is considered by Me as both 
easy and difficult." Taney further argue that the passage 
quoted from the Mundaka Upanisad must be taken to signify 
the inportance of the Lord. It does not indicate that the act 
of s2lf-surrender shall not be undertaken, If it were to 
cons 2y this sense, then even jzāna-yoga will have to be given 
up, 1s there is always God Who by Himself takes care of 
ever. thing. 


15. MEANS OF EXPIATICN: The prapanna will have their 
sins .bsolved by God's foi »earance even when they are donc 
volustarily. Therefore, the Tenkalais say, there is no need 


286. Bh. G. 16: 23. 
287. L.T. 17: 60, 61. 
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to perform any act of expiation. This rcceives support from 
the Girz?'" where the Lord declares that He would free the 
prapanna from all sins. But the Vatakalais insist that the act 
of expiation has to be done to get relief from the sinful’ acts 
done voluntarily. This will be the course when the prapanna 
has adequate facilities to perform them. According to them, 
repetition of the act of self-surrender shall be the course to 
be adopted only when the prapanna is helpless .?*'. 


16. ADORATION OF BHAGAVATAS: According to Tenkalai 
ideal, the devotees of God shall be treated on a par with one 
another irrespective of the caste to which they belong. The 
prapanna is a bhāgavata and his spiritual worth is not in any 
way influenced by his birth and social status and it is one of 
the greatest offences to treat him with indifference, disregard, 
ill-will or contempt on the ground of caste. The idea of 
service extends to all castes and outcastes irrespective of the 
social distinction determined by the varnāšrama ideal. They 
support their ideal on the strength of Mahabharata?" The 
Vatakalais say that though the devotees of God have certainly 
to berespected and should on no account be disregarded, the 
rules of caste which pertain to the body and not to the soul 
apply as long as the body endures and are not annulled by the 
act of prapaiti. There will, of course, be no difference in the 
attainment of moksa and there will be no such things as castes 
in Paramapada, but as long as the body lasts, the prapanna, 
too, however great Lis devotion to God and however pure his 
life, has to follow the rules and regulations of castes in social 
life. ‘‘The temple cow is certainly more worthy than other 
cows inasmuch as its milk, butter and the like are used in 
the service of God, but on that account, it does not ccase to 
beacow." Similarly, a man of a low caste shall be respected 
with the reverence due to a devotee as he is superior to all 
others in his caste. 


17. GOD'S IMMANENCE: The Tenkalais say that God, 
owing to His immense capacity can enter into a soul which is 


290. Bh.G.18: 66. 
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atomic in size to accomplish acts which could not otherwise 
he accompl.shed. The Vatakalais assert that God isimmanent 
in the jiva is its antaryamin and there cannot be any place in 
the world, cither animate or inanimate where God is not 
present, and hence there is no question of God entering any 
soul. 


18. KAIVALYA: This consists in having the experience 
of self alone, otherwise called self-realization. It may be 
called a flight of ‘the Alone to the Alone” in which the self 
enjoys inner quiet and is self-satisfied. It is different from 
God-realization. The Tenkalais maintain the view that 
kaivalya is r.ot a stage on the road of mukti but is mukti itself 
in which the mukta enjoys the ‘peace that passeth under- 
standing’. In this state the mukta belonging, of course, to 
an inferior class, is in some corner of Paramapada and has no 
hope of intuiting God and enjoying the bliss of communion. 
But the Vatakalais favour the theory that Kaivalya is only a 
stage on the path to perfection and those who cross it will 
eventually reach the divine goal. 


There are other minor differences also that exist 
between these sects. Differences of opinion came into being 
in many other points of practical impoitance, such as the 
extent to which pilgrimage could conduce to salvation, the 
duties of a prapanna if he was a sannyāsin, the details of cere- 
monials to be observed on certain special occasions, the 
extent of the purifying influence of contact with the bhaga- 
vatas, the shape of sect mark, etiquette, certain res:rictions 
regarding fcod and service, the relation between sannydsins 
and householders, the tonsure of widows andso on and so 
forth. But they have little philosophical or religious basis or 
background 


The v orks of the Tenkalai school which are mostly in 
Tamil are complementary to those of the Vatakalais and not 
contradictory to them. The eighteen points Of difference 
enumerated above can be reduced to the single problems of 
krpa versus karma in its aspect of the practice of upaya. If 
salvation is by antecedent merit and jnstification by effort, it 
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is said to involve more faith in the inexorabilitv of the moral 
law of karma than in the inescapability arising from Divine 
Grice. If salavation is by faith and antecedent of grace and 
gusrantees the remission of sin without any condition like 
remorse, it is said to favour the faith in eleciion and prede- 
ter:nination and the idea of divine arbitrariness which might 
lead to the toleration of moral laxity and chaos. Vedanta 
Desika's view of vyaja or occasion seems to be a good recon. 
Ciliation of the two extreme views. The Lord is Himself the 
upāya and the upéya and the true meaning of human responsi- 
bility consists in our responsiveness to the call of divine 
mercy. Even a gesture and change of heart and the feeling 
of unworthiness shown in an infinitesimal degree on the part 
of the sinner evokes sympathy and elicits the irfinite Grace of 
the Saviour, A spark of repentance destroys the wholé load 
of avidyā-karma and ‘hus an infinite series of karma is annihi- 
lated by infinitesimal effort. It is the recognition of the fact 
that endeavour consists in recognizing the futility of ende 
eavour. This view preserves the idea of divine justice and 
provides for the dcmination of Divine Grace which is its 
fruition. And if thers is any difference between these schools, 
it is in the starting point and not in the goal. It is, so to say, 
in the emphasis of aspects and not in the choice of opposing 
theories. If it is assumed that the human will is in any way 
free, it conflicts with divine determinism. It is difficult to 
takc the dilemma by the horns or escape between them or 
rebut it. Daya is neither won by effort nor forced on the 
individual soul. If the problem is restated in terms of 
Sartraka Šāstra and not of Hétu Sastre or logic, the distinc- 
tion becomes philosophicaily negligible. Kataksa or grace is 
nei:her sahétuka no nirhetuka. It is based on organic union. 
Mystic experience is alogical and amoral and it is illegitimate 
to apply logical and ethical terms to the transcendent law. 
The gift of grace and self-gift are virtually related like the 
systole and the diastole of the heart; their relation involves 
reciprocity and responsiveness. The sucking of the mother's 
milk by the child is instinctively related to the spontaneous 
secretion of milk and the two form an organic process in the 
maintenance of life. It is impossible to divide this unitive 
process and decide how much it comes from the child and how 
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much from the mother. Similarly, the jnani is dearest to 
God, the scririn, and God is dearest to jsàni, the sarira, and 
this organic relation is beyond logical analysis. Da:a pours 
itself fully into the self and the self flows irresistibly into 
daya; and it is undesirable, so to say, to dissect this living 
flow into th: logical categories of cause and effect. 


In co iclusion, we may say that the relation between 
righteousne:s and redemption in the working of God in human 
history is a holy mystery which is more worthy of reverential 
study than analysis of logical categories or philosophical 
dogmas, “he karma-krpa riddle is the mystery of the 
religious ex»erience and cannot be lightly dismissed as a theo- 
logical dognia meant for the ignorant. The vexed problem 
cannot be solved either by logic or by ethics. It can be dis- 
solved only by the direct intuition of God which is the 
experience of the Āļvārs. If such is the case, the distinction 
between th: two schools regarding the working of Arpa is a 
distinction without much difference. 


CHAPTER XXX 


THE ALVARS AND THE RAMANUJA SCHOOL 
OF VAISNAVISM 


The composition of the Alvars undoubtedly produced a 
powerful impression on the Southern school of Vaisnavism 
which owed its origin and development to the Visņu-purāņa 
and Vaispavite Āgamas. The Sanskrit sources furnished this 
Vaisnavite school with sufficient material for the development 
of its own philosophy. The Di:ya Prabandhams were also in- 
fluenced if not inspired to a large extent by these Sanskrit 
sources. The product of the earlier exotic influences .was 
something unique, a devotional lyricism of a type not known 
earlier in the Tamil country. The entire credit goes to the 
Alvars and the Nāyanmārs for presenting in lyrics emotionally 
affective material on godbead and godhood. This had a 
powerful appeal to the exponents of the Visistadvaita Vedānia 
who drew copiously from the Nalayiram as thcir basic texts. 
This sacred antholozy verily provided not only the basis of a 
speculative philosophy but also a way of life, and bridged the 
gull between day-to-day lie and religion. 


The Agamas cnjoyed singular popularity as they 
governed the conduct of the rituals in the temples. The 
compositions of the Alvàrs contained much material that had 
connection with the arcā aspect of God. What they deli- 
neated about arca became codified into a system of worship in 
temples in conformity with the Agamas during the period of 
Ramanuja. That pilgrimages to temples for worship had 
already become a notable feature of Vaisnavism is evident 
froin the fact that the Alvars who not content with mere visits 
composed hymns in Tamil extolling the greatness of the deities 
in the several shrines. Nāthamuni made pilgrimages to well- 
known shrines following the example of the earlier Āļvārs. 
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There arose a particular concept, in the post-Ramaruja 
period, though the exact period of the name of the Acarya 
responsible for it could not be found out, regarding the great- 
ness of certain shrines and their place in the list of holy cnes. 
which were considered as fit to be visited. The accounts about 
such places that are contained in the Purāņas were taken into 
account for determining the importance of the particular 
shrine. Along side of them, the recognition that a particular 
shrine was visited by one or more Alvars who sang the glory 
of the Lord there was the criterion to declare that shrine as 
more holy or worthy of visit in preference to others about 
which there is no record of their connection with the Alvars. 
It is this attitude of the Vaisnavites towards the importance 
of the temples that was instrumental in giving the first place 
to ŠriRaūgam among the shrines wiere the deity had his glory 
sung by all the Alvars. Tirumalai, Tirukkanņapuram, Tiru- 
maliruncolai and others come next according to the number 
of Alvars who visited them. It apoears that these shrines at 
$riRangam, Tirumalai, and Kafici were prominent even 
before Ramanuja’s time and have definitely got preference 
over other shrines in the enumeration of the shrines as Koyil, 
Tirumalai and Perumal Koyoil.' The services rendered by 
Tirumalai Nampi and Tirukkacci Nampi to the shrines at 
Tirumalai and Kanci respectively bear testimony to the signi» 
ficant place which these two shrines had in the early period of 
Vaisnavism. The Ācāryas visited certain shrines on account 
of which they become prominent such as Maturāntakam, 
Mannārgudi and Tirunārāyanapuram. Places like Šri 
Musnam were already prominent on account of their celebrity 
handed down by tradition as recorded in the ancient texts 
like the Purāņas. The Agamic classification of the shrines 
like Svayamvyakta, Saiddha, Arşa and Maànusa also received 
recognition while determining the glory of a sacred place, 
along with its connection with the Āļvārs. 


1. The name ‘Perumal Kayil must have been given to keep this shrine 
distinct from the Saivitesshrines of Kāāci. cf. In the enumeration 
of Saivite temples, Chidambaram gets the name Koil perhaps on 
account of its prominence. 
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After the compositions of the Alvars became popular, 
Vaisnaviie temples came to have small niches for the Alvars 
within their enclosures. Nammalvar has the unique distinc- 
tion of presiding over a separate shrine at Alvar Tirunagari.? 
Antal has a shrine set apart for her in all temples. The other 
Alvars have separate shrines for themselves in the places of 
their birth. In Āļvār Tirunakari, the birth place of Namma]- 
vār, even the tamarind tree beneath which the Alvar medita- 
ted, is still preserved. 


In all the temples the Na/ayiram is recited :very day in 
the morning and evening. The recitors are mostlv those who 
have the right of heredity for doing this service and very often, 
they are joined by others as well who have training in the 
recitation. During occassions which could be normally five 
orsix every month. festivals of a moderate nature which are 
ordinarily two on the average for a month and the Brabmot- 
sava which is annual, the Divya Prabandham i3 recited in 
front of the deity by the party leading the procession either 
inside the temple or through the streets in the place where 
the temple is situated. Those who recited the Vedas follow 
the deity. The recitation of the composition of the Alvars, 
which has the sanction of the Agamas,' is described by 
Vedanta Desika as an act which could rid the streets of all 
impurities in order that the deity could be taken ir procession 
to follow their recitors.* Vedanta Desika is siid to have 
taken part iua dispute at Kaūci on the occason of the 
festival there, with those who questioned the propriety of 
singing the Tamil hymns in the presence of :he deity in 
addition to the Vedic recitation’ succeeded in regularising 
the recitation of the Tamil hymns. On all occasions, the 
procession which starts, is stopped at a particular place fixed 
for the purpose and all the music comes to a step when the 
Prabandham is begun for recitation. After the recitation of 
the few songs of which there is understanding about their 


This was visited by Nathamuni, Vide G.P. p. 72. 
Īsv. $. 11; 256. 

R.T.S. p: 72. 

Introduction to Sankalpasūryodaya, p. 63. 


napr 
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number is over, the procession starts and after the return of 
the deity to the temple, the same process is repeated to mark 
the conclusion of the Prabandham rzcitation. Just before the 
beginning and conclusion, the recitors are honoured by the 
temple priests with sathāri. Sathari, it must be understood 
here, is the image of the God's Feet fixed to the top of a crown- 
shaped pedestal made of metal with the hollow facing down. 
To receive it with the bowing head is the greatest honour one 
can yearn to receive in a temple.' 


Before the period of Ramanuja, the festivals were 
conducted in big temples and in the shrines situated in the 
places of the birth of the Alvars for ten days, the concluding 
day coinciding with the day of birth of the Āļvārs. Thus the 
Āļvārs were raised to the status of deities receiving worship in 
temples like God and had their bi:th days celebrated in the. 
form of festivals. In some places, there is the regular flagstaff 
(dhvajasthambha) in front of the shrine of the Āļvārs. 
The Āļvār and the deity are taken in procession through 
the streets on the day of his birth (called Tíirunaksatram) 
and every formality beginning the recitation of the. 
Prābandham is observed then as it would be when 
the deity alone is taken in procession. Sathari and 
honouring the devotees with it tecame part and parcel of 
worshipping the Āļvār. In due course, this principle and 
procedure came to be applied to great Acaryas like Ramanv ja, 
Vedanta Desika and Manavalamam inikal who have separate 
shrines in almost all the temples and have their annual 
festivals wherc the procedural dztails are not different for 
those obatined when the deity is worshipped. The principle 
of Sathari gets its applicability here also. 


During daily service called 'Tiruvarádhanam' and ablu- 
tions known as ‘Tirumancanam’ which take place on occa- 
sions, there are certain items which require the recitation of 
the hymns of the Āļvārs without which the particular under- 
taking would be considered incomplete. For instance, there 
is mantrapuspam which a person holding tie right attends to it, 


6.  Tiruvaranxnppeyumal Araiyar received this honour at Kànci. Vide. 
G.P. p. 122. 
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consists of recitation of the relevant yet fixed passages from 
the Vedas and from the compositions of the Alvars especially 
the verse of the Mural-riruvanrāti beginning witl; the words 
*cenrd] kutaijām” and from those of the Āvāryas also. 
During the ablutions, passages from the Purusa-siikta and the 
Tatttiriya Upanisad are at first recited and uniformly a hymn 
beginning with the words 'vensai alainta’ in the coriposition of 
Periyalvür,^ where the Alvar calls the young Krsna who was 
dusty in his body by taking butter and playing in riud tocome 
to him for taking bath. A person who holds the highest 
honour for rendering service in a shrine ata particular place 
may alsc recite a collection of slokas and Tamil hymns of the 
Álvürs which is technically called ‘Kaffiyam’. The verse 
beginning with thc words ‘natanta kalkal nontava’ of the 
Tiruccanta-viruttam* gets generally included here. The daily 
recitation of the Prabandham begins with the recitation of the 
"taniyans' in honour of (i) Vedanta Desika'* or Manvāļa- 
mamunika],' (ii) the Guruparamparā,* (iii) Rāmānuja,” 
(iv) Nammá]var" (v) all the Alvars and (vi) Periyajvar.'* 
This is followed by the recitation of Periyá]var's Tirup- 
pallāņtu. All the five are to be recited before the composition 
of any Alvar is taken up, to be followed by the ‘saniyans’ of 
that Alvar and then his composition. 


During the annual festiva!s, the deity is taken in pro- 
cession on the horse-vehicle on the eighth day during the 
night. The idol of Tirumatkaiyļvār is brought to a particular 
place to meet the Lord. This is held as marking the occasion 

7.  M.Tv.5. 
Periyal. Tm. 2: 4. 
9. Te. V. 61. It is also said that Parācara Pattar prepared a 'Katriyam' 
to be recited in the temple at Šrī Raügam. 
10. The verse beginning with 'Ramanuja dayāpātram'. 
11. The verse beginning with *Srisaila dayāpūtranr. 
12. The verse beginning with 'Laksmináthasamarambham'. 
13/ The verse beginning with ‘Youityaameentha’. 
14. The verse beginning with ‘Bhittam sarasca’. 
1S5. The three verses beginning with ‘Gurumnukham'. "Minnār tatamatil'" 
‘Pantiyan kontata’. 


= 
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when the Alvar tried to rob the wayfarers of their valuable 
belongings and use them for feeding the Šrī Vaisņavites. 
According to the life-account of this Āļvār, God initiated 
the Āļvār in the learning of the Rahasyas, when the Alvar 
began to express emotionally the first verse'* beginning with 
'valinen vari! in the Periya-tirumoli. The reciters sing the 
whole hymn, then the Alvár is duly honoured and then the 
procession continues. On the day in the jyéstha month (corres- 
ponding to ‘Ani’ month of the Tamil calendar) which has 
the constellation *Svati the deity in big shrines is taken in 
procession on the Garuda vehicle Periyāļvār by His side. This 
day is held in great respect to celebrate the singing of 
Pallánju by this Āļvār.” All the temples celebrate the birth- 
day of Antal, usually called 'Tiruvātippūrām" for ten days 
when the idol of Anta} is taken in procession. In recognition 
of having composed the Tiruppavai, the idol of Anta] is 
taken in all places every morning in the Tamil month of 
Markali to a tank or lake nearby. The ablutions take place 
there during the day and the procession returns to the shrine 
in the evening. This is generally done at least for ten days 
the last day coinciding with the Bhagi day which precedes 
the Pos&kal (Makara Sankaranti) day. Anta] is held to have 
married SriRanganatha on the Bhogi day and in view of this, 
this day is devoted in alltemples to celebrite the marriage of 
Anta] and Sri Ranganatha, if that shrine is there or the 
presiding deity in that place, inasmuch as there is no formal 
distinction in Vaisnavism, between Sri Ranganatha and the 
deity in the other temples. Again, during the month of 
Markali, there is a festival conducted in all the temples for 
twenty days, the first ten which is called ‘Pakal-pattu’ and 
which comes to un end on the day preceding the Vaikunta 
Ekathasi day and the next ten called '/rap.pattu! starting on 
the Vaikunta Ekathasi day and lasting for ten days from that 
day. The Pakal-pattu festival was, it is held, started by 
Nathamuni when he arranged the Four Thousand verses of the 


16. Pert Tm. 1.1:1. 
17. This day is known as the day when the reality of the supreme 


person (paratattvanirnaya) was settled in the court of Pantiya by 
this Alvar. 
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Āļvārs. The other festival had been begun, it is stated, by 
Ticimankaiyalvar himse'f. In the latter all the idols of the 
Alvars and Acaryas re brought to a hall where .he deity is 
seated. They are individually honoured on all the ten days. 
The three thousand verses of all! other Alvars are recited in 
the first ten days and the thousand verses of Nammalvar 
during the second festival. The composition of Maturakavi 
is recited on every day in the latter case. In some temples, 
one of the days in the second festival is devoted to celebrate 
the composition of Maturakavi Alvar. The two festivals are 
caled Adhyayana Ursava because the: Divya Prabandham has 
bee treated to be equal to the Vedas.'* Further, during the 
festivals celebrated for the deity, or the Āļvā"s, or the 
Acarvas, all the four thousand verses of the Nā/īyiram are 
recited. The recitation begins with the compositions of the 
Fir:t Three Āļvārs, Nanmukan-tiruvaniati of Tiruma!icaiyalvar, 
Nammalvar's Tiruvirittam, Tiruvaciriyam, and Periya-tiruvan- 
tāti and Tirumankziya|var's Tiruveļukkūtrirukkai, Ciriya- 
tirumatal and Periya-tirumatal. Then follow the compositions 
of Periyāļvār and others The descendants of Tiruvarankap- 
perima) Araiyar who taught the Tiruvāymoļi to Ramanuja 
recite the Divya Prabandham before Sri Ranganatha at 
Sriangam with dance poses and appropriate music.” 
Near'y seven days are declared in a month as days when the 
Vedas should not be studied.** The Nalayiram came to be 
loosed upon as Vedas in Tamil. The convention of the 
Vaisnavite school has besn that from the Purniama dayin the 
Tamil month of Kārtrikai till the end of the frāp-pattu festi- 
val, the period is treated as the days when the Divya Praban- 
dham should not be recited. During this period all the 
taniyans for the Divya Prabandham are alone recited, as also 
the Tecikap-pirapantam of Vedanta DeSika and the Upatéca- 
ratramalai of Manavalamamunika]. 


18. G.P. p. 84. This contains a reference to this festival at Sri 
Rangam. 


19.  Nàthamuni set the Prabandham to music. G.P. p. 74; for dance 
poses vide ibid. p. 84. 
20. These are called ‘Anadhyayana days’. 
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The concluding session in a temple either daily or 
occassionally as in the case of a festival of the presiding deity, 
or Āļvār, or Ācārya has an important item called 'catrumorai? 
which marks the end of the recitation of both the Vedas and 
the Nalayiram. As in the case of the Vedas, there isa 
general pattern of the commencement of the Prabhanda cāttu- 
marai. The last two verses of Tiruppávai and the lirst two 
verses of Tiruppallantu are recited twice each and then follow 
the passages which mean the following: ‘May the divine 
command of the respectable Ramanuja grow strong and 
grow stronger, with its powers unobstructed in all places or 
all occasions and at all times, May the divine command of 
Rāmānuja shine forth every day, pervade to the end of the 
quarters, for it aims at the welfare of all the worlds. O Lord, 
please make the glory of Šrī Rahzam grow strong every day 
without any trouble’. (This is recited twice). The Vatakalai 
school has the taniyans of Atreya Rāmānuja*! and Vedanta 
Desika** to be recited next. The Tenkalai school recices the 
taniyans of Tiruvaymolippil]ai* and Manavāļamāmunikaļ.** 
This is followed by 'valittirunamam"" in honour of Vedanta 
Dešika for Vatakalat school. Thisis composed in Tamil and 
refers to the contrib tion made by DeSika Here Dešika is 
mentioned as having had the grace of Atreya Rāmānuja and 
offered a splendid exposition of Nammāļvār's Tiruvāymoļi and 
Rāmānuja's Sri Bhāsya. This is followed by the expression 
of long life prayed for Vedanta Desika which means only the 
continuation of the traditions set up by him. Among them, 
are mentioned his clear exposition of the Tamil Vedas. his 
agreement with and therefore cherishing the ideals of Tiru- 
mankaiyāļvār and the epithet centamiļ tuppil” for him which 
brings out his erudition and proficiency in Tamil and his 


21. This begins with the words 'Namoramanu jüryüye' 

22. This commences with the word 'Rāmānujadayāpātram'. 
23. This begins with the words ‘Namah Srisailanathaya’. 
24. This commences with the word 'Srisailesádapa pátram'. 


25. This consists in the repetition of the name of the Alvar or Ācārya 
who is then glorified associating it with the word ‘vali’ which 
expresses the sense of ‘wishing for the life' of that Alvar or 
Ācāryā as the case may be. 
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family rame ‘tuppi’ which also means holy (tu grass (pul). In 
the next passage, there isa prayer for the continuation of tradi- 
tion of tae four Vedas and the Veda of Nammāļvār and for the 
well-beiag of the worlds. Vedanta Desika is then wished to live 
on for cae more century. Lastly, it is recited that more 
praising or admiring the fzet of Vedanta Desika would pave 
the way for leading a life free from suffering. The day of his 
birth is :hen glorified in two verses in which it is mentioned 
that Ve.Jànta Desika understood. well the worth of Tamil of 
the lord wearing the Vakula garlands i.e., Nammāļvār. The 
Tenkala school's *rāfitirunāmam” extols Manavalamamunikal 
as havirg had the grace of Tiruvāymoļip-pilļai and given a 
splendic exposition of the contents of the Tiruvāymoļi of 
Nammajvar. Then there is a prayer for the long life of 
Manavā! 1māmunikaļ which is finally followed by a prayer for 
the con:inuation ol the tracition of the bhagavatas, for the 
well beiig of Šrī Rangam, of the Tamil Veda of Sathakopa 
and of t! e worlds which are surrounded by the seas and a 
wish to Mapavalamámunikal to live for a century more, 
Besides, there is a "valittirunimam! for each Alvar, which is 
sung dur ng the celebration of their annual birthday festivals. 
Each one mentions the number of hymns composed by the 
particular Āļvār in whose honour the  "valittirundman' is 
composci. The days of birth of Ramanuja and Maņavāļa- 
māmuni a] are also glorified. Thus the temples, where the 
rituals x. 'e performed according to the Agamas, were brought 
under the influence of the Alvars’ compositions to such an 
extent tat through the efforts of Rāmānuja, every facility is 
made av .ilable to cherish the worth of and celebrate, through 
glorifica. ion, the contributions of the Āļvārs. The Tamil 
Praband ams have spread beyond the limits of Tamil Natu 
and are sung in the temples situated in the Mysore and 
Andhra States. 


The Vaisnavite community has been much influenced 
by the Livya Prabandham. lts importance is so well realized 
that it his deeply penetrated into every aspect of the life of a 
Vaisnavi e. No marriage in a Vaisnavite family is complete 
without : aving Antals hymn 'véranamayiram"* sung in chorus 


26. Nac. Tm. 6. 
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with the bride and bridegroom made to sit facing ea ‘h other 
gently rolling the cocoanut at each other. The daily itual of 
worshipping the deity in the house is done much in t' e same 
way as in the temple, tbough not so elaborately. At he con- 
clusion of the puja the *cāttumaroi” is conducted muc 1 in the 
way of the temple. Devout Vaisnavites take ba h carly 
before sunrise every day in the Markali month anti recite 
Tiruppaļļi-eļucci of Tontaratippotiyalvar and Tirup; īvai of 
Anta}. Again on the occasion of death anniversaries (‘s āddha') 
the Vaisnavites arrange for the recitation of all tie four 
thousand verses or at least any portion which they car arrange 
for. On the thirteenth day from the date of passing way of 
an elderly person, there is arrangement for the recit tion of 
the Vedas aad the Nalayiram and those, who have f: cilities, 
take also a procession through the main streets of the !ocality 
with these recitations. It is not therefore surpris ig that 
both the Srāddha day aud this day are called Tiruvac tyayana 
days. 


What a devotee should be like and how shc ald one 
treat a devotee are in a general way known to ha: been 
treated in early Sanskrit sources. The coacept of a devotee 
and of a devote of a devotee, as it is understood :n later 
Vaisnavism, represents a development of these concepts 
treated in early sources under thc influence of the c mposi- 
tions of the Āļvārs and also the preaching and pri ctice of 
them by Rāmānuja and his followers for generations. A 
devotee is not satisfied with what he is able to gc: due to 
devotion. He fcels immensely p'eased when he cou i share 
it in the company of other devotees. Th:s practice c »uld be 
traced to Puriyāļvār asking others to jon him and vish for 
the welfare of the Lord. It is not as if God requ res any 
wishing from the devotees but the devotee cannot eve 1 dream 
that anythinz untoward could happen to che Lord Whom he 
loves. Henze his prayer for communion. The deve tees of 
God therefore join together on occasions. They yearn to have 
such an occasion and are reluctant to leave such a communion 


27. Tiruppallāntu' 4. 
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easily. They have much respect for one another, In such 
a communion, every devotee realises that God is the Supreme 
Person and that he is likely to be Hisservant to render service 
at His Feet. At the same time, each devotee feels that as 
an individual he must show respect to a devotee of God, He 
must perforce treat himself as inferior in order to treat the 
other as a person to deserve respect at his hands. Since every 
bhakta has the same feeling towards another, the social status 
of one becoming the superior aud the other inferior dis- 
appears and inequalities in life become suppressed. No 
wonder then that a bhakta readily prostrates at the feet of 
another who does the some for the former. In such gather- 
ings, even if there is a visible indication of few of them 
holding a definite position of advantage over others as Acarya 
or Ācārya-purusa having an occasion to exhibit in public their 
rather relatively superior position, they are respected by 
others who do not mind their position relegated to the back- 
ground and openly display their humility which has been the 
hall-mark of culture in India.? The behaviour of such men 
in other gatherings is of a different kind, sometimes smacking 
of their anxiety to dominate over others. 


It is this mental attitude of a Vaisnavite that has been 
the sole moving force for the efficient conduct of festivals, for 
which they go in largest numbers, firstly to do service to God 
and then to other bhaktas. One noteworthy feature here is 
that the bhakta is not visiting any shrine for the mere daršan 
as the communities other than those of the Vaisnavites do, 
but to do service (kalskarya) which may be ofany kind.” 
Bearing the idol of the deity or reciting the Veda and the 
Nalayiram or simply to follow in the company of a bhakta is 
considered to be service. — Since greater facilities are avail- 
able for discharging one's duty to the arcá form of God, 
people are found to assemble in large numbers on the occasion 
of a festival *' It is this that has been the motive behind the 


28. cf. the sentiment expressed in Kural,, 394. 


29. The devout Vatsnavite ycarns for becoming a servant of a bhakta. 
Vide: T.E.10; A.P. 1; cf. TVM 3.7; 5.2. 


30. Peri. Tm. 2.1; TVM. 1.4: 10; cf. T. Pv. 29. 
31. A.P.10. 
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desire of people to spend their life in a sacred place." Even 
in the present cays when people have to go to far-off plices 
for earning their livelihood, the Vaisnavite community is still 
found to be inhabiting Tirupati, Kaci, Kumbakonam, Sri 
Rasgam, Sri Villiputtür, Alvar Tirunakari and other places 
spending the time in visiting the shrine. Maturakaviya}var’s 
devotion to Nammalvar which did not «ven admit God to reczive 
it, impressed the community to such an extent that the devotion 
and service to the Acárya came to be considered as sacred and 
obligatory as that which is to be shown to God. It is this :hat 
made every Vaisnavite seek an enlightened and accomplished 
Vaisnavite as his Ācārya. A aniyan which is composed 
glorifying that Acarya, is recited daily by the devotee. The 
annual birthday of the Acarya is celebrated by each disciple 
in his house or by all such disciples in a common place. 


As an individual, the Vaisņavite uses the word ' Afiyen' 
which means ‘humble self? while referring to himself to 
another Vaispavite, thereby putting to practice, in him:elf, 
the humble behaviour which he was taught by his Acarya. 
The same individual refers to the Vaisnavite before him as 
‘Tévar’ or 'Tēvarir* which means that the latter is a deity 
or God for him, which shows that every Vaisnavite must 
practise in himself, the act of treating any Vaisnavite as God 
Himself. The daily worship that is done in the house is not 
referred. to by the word 'pūja' which is quite common 
among the Indians but by the word ' aradhana' which means 
the act of delighting another. The deity must be served in 
such a manner by the devotee that he deights the former by 
his intense devotion and service. The same word 'aradhana' 
is used also while respecting the Acarya and any great devout 
Vaisnavite The devotce uses the word 'kuficai' (hut) to 
refer his bode however magnificent it may be and the word 
"tirumatika? (mansion) whatever be the insignificant nature 
of the residence of the Vaisnavite whose abode is referrec to. 
While welcoming a Vaisnavite one uscs the expression 
‘Eluntarula véstum' meaning that he is requested to be with 
him and confer on him his blessings. All these expressions 


32. Peri Tm. 4.4: 7. 
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reveal very clearly how the Vaisnavite community has been 
trained to treat the bhaktas or for that matter any Vaisnavite, 
by extending to them the regard which they would show to 
God Himself. An enlightened attitude of this kind could not 
have come to prevail but for the preaching of the compositions 
of the Alvars by Nathamuni and all his followers in the suc- 
ceeding generations. This has so much permeated the com- 
munity that no one feels the need for questioning the authority 
of this kind of behaviour or entertaining any doubt about it. 
The expressions 'afiyar' meaning a servant willing to render 
services, 'rontaratip-poti' and ‘tonfanukkut-tontan'** - all reveal 
how the influence of the Alvars’ compositions has impressed 
the community." In fact, the names of Alvars such as 
Sathakópan, Maturakavi, Visnucittan, Parakalan are quite 
common and are borne by the people. The names ‘Agat 
and 'Kotai' are frequently had by the women of the commu- 
nity and some times by the members of the Saivite community 
also. Nextly, ‘Ramanuja’ and 'Desika' are too familiar 
names of the Ācāryas now held by the Vaisnavites. While 
writing letters one refers to himself as ‘caramavadhi dasa’ 
meaning that he chooses to be the servant at the lowermost 
rung of the ladder which is marked by at least six people who 
are treated by him as his Ācāryas.” 


The enlightened attitude of a devotee is such thata 
particular devotec is admitted to have the freedom and right 
to sell away another devotee to any one, since the latter feels 
that he is a devotee of the former. It must be remembered 
in this connection that the word ‘bhakti’ is used to refer to the 
devotion of a self for God and also to the respect which a self 
has fora devotee. This suggests that the devotce is held in 
much veneration by others. This is proof that like God, 
a bhakta is the sesi while a self, as he is to God, is the sesa 
to that bhakta. Naturally, the conclusion that could be 


33. TVM. 6.9: 11. 
34 ibid. 5.6: 11; 8.10: 1f. 


35. cf. Periyal. Tm. 1.1:6; TVM.1.10:3; 2.7: 1; 3.7:8 to 10; Peri 
Tm. 4.9: 9. 


36. Periyāl. Tm. 4.4: 10. 
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drawn from this is that every self considers himself to be the 
property (svam) of the devotee whom he addresses as svāmi 1 
(the possessor of himself, the property). This attitude ha; 
grown asa result of the imbibing of the essence of what th: 
Āļvārs preached through their compositions.  Kulacēkarāļ- 
vār's use of the word 'Tostaratip-poti^* has much significance. 
The dust clinging to the fect of the devotees is more sacred 
than the waters of Ganga. Hence the Vaisnavite tradition 
believes in the practice of taking the Sripáda tirttam of 
reverential persons. Such devotees are called /Tomfar' as 
they render service to God.'" 


Man cannot but commit sins on account of his ignoranc: 
of the nature of Reality. Lack of training in good directions 
is mainly responsible for this condition. A proper under- 
standing and realization of the need for leading a good ethical 
life could be achieved by the study of the sacred texts but it i; 
found even persons who have this kind of training do err. 
So an easier and surer means of correcting one's evil behavi- 
our lies in worshipping the devotees of God. Those who 
have realized that they are the last devotees (caramavadhi- 
dasa) are capable of purifying those who came into contact 
with them." The moment one makes up his mind to serve 
th: devotees, one is avsolved of one’s sins." Even though 
one would have become a greater sinner by violating the laws 
of God, one has to get rid of them only by bowing to the 
devotees, He who bears with patience the harsh words that 
are uttered by the devotees of God is verily the Vaispavite.*? 
The Vaisnavite community of the present day may not be 
aware of these sources which prove the need for joining the 
company of the devotees but has heen trained by the earlier 
generations of Vaisnavites to involuntarily seek the company 


37. A.P.1; Peri. Tm. 8.10: 3. cf. TVM. 3.7: 1. 
38.  'This is due to the influence of TVM. 3.7: 9. 
39. Perum. Tm. 2:2. 

40.  Periyàl. Tm. 1.1; T.M. 45. 

41. Lingapurdnam - uttārabhāga 4.9: 10. 

42 TVM.8.10: 1; Periyal. Tm. 1.1:9. 

43. cf Lingapuranam | 2.4 : 9, 10. 
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of the bhaktas and bhagavaras. This may not appear to be 
peculiar cn the face of it to Vaisnivism; but, while they are 
received as guests in houses and mingle i. congregations, 
the behaviour would show that these traits nave penetrated 
deep into thelife of the Vaisnavites only. Itis this that 
explains why men and women, both young ard old, proceed 
to the abode of a great bhakta and pay their r2spects to them. 
The words 'tantam camarppitta? wh ch means literally ‘offering, 
oneself before the respectable persons like a stick’ convey 
how willingly the Vaisnavites have been traired to lie prost- 
rate at the feet of a Vaisnavite and these are accompanied 
by the use of the words ‘Atiyén tāscn” revealing that the man 
who bows reveals his humility and refers to himself as a 
servant ready to carry out any command that he would be 
called upon to do. Thus these people get tae evil effects of 
the previous deeds removed without themselves being aware 
ofit. These expressions and the concepts underlying their 
usages have not come to prevail from any Sanskrit source. 
Having been used by the Alvars, they have fouad their rightful 
place in the life of the Acáryas and have becn continuing to 
the present day. 


On the model of reciting the Divya Prabendham there has 
come into existence the system o? congregaiional prayer ot 
which two phases could be mentioned here. One is the 
singing of the Tiruppavai by a band of sing:rs in the early 
mornings of the Tamil month of Markali. This is done by 
the devotecs going round the streets of the locality singing 
the Tiruppāvai in chorus to the accompaniment of the drone 
(sruti) and the drum. Anta! herself made a reference to 
this as "Cattkat-tamiļ mala? (a garland of virses to be sung 
in chorus). The other kind is singiig the nams of God called 
‘namavalis’.“* The Āļvārs make re erence to ihe latter kind.” 
Both the kinds come under the bhajana type of singing ard isa 


44. This kind of group-singing is in vogue at Tiruvaiyāru when musi- 
cians sing the Pafcardtra krtis of Tyāgaraja. 

45.  T.Pv. 30. f 

46 These are in vogue specially among the bhajana parties. 

47. TVM.3.5:1. 
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mode of worshipping the Lord.** Some of the participants grow 
rapturous and also dance to the subdued resonant sounds of 
the drum.’ Congregational prayers are of common occurrence 
and particularly on every Saturday evening, onthe Sri 
Jayanti, Sri Rāmanavami, Vaikunta Ekadasi and similar other 
occasions. People with decp devotion arrange themselves 
in more than one bhajana party and follow the deity on 
Occasions of festivals through the streets. The participation 
in bhajana parties like this produces a refreshing effect. 
The material prosperity has come to be looked upon as an 
appendage and so wealth has been spent for the construction 
of halls for congregational prayers (bhajana maths) and for 
the creation of trusts to conduct such prayers on occasions. 
The time spent by people in participating in these prayers is 
usefully spent. It chastens the soul and promotes the develop- 
ment of good will among the people. Here again, the A]vars’ 
compositions as taught and preached by the Acaryas have been 
more instrumental for the development of this spirit among 
the Vaisnavites particularly among those who occupy rather 
a low status spiritually and economically also. It is not as if, 
all other compositions, which are in Sanskrit, are forbidden 
to be used here. For instance, the Gopika-gita" and 
Mukundamala have frequent uses in group singing. The 
commonest form of bhajana has taken the shape of repeating 
the God's names as many times as possible. The Visnu- 
purüga" suggests this and more has been contributed in this 
direction by the Āļvārs ™ 


Ever since Ramanuja passed away, the word ‘Rama- 
nujāaye divyajna' is repeated every day during cārtumarai 
both in the houses and temples. If trust could be placed 
on the information contained in the source books, Ramanuja 
is said to have addressed his disciples thrice when he was 
about to lay down his mortal frame. The first address was 


48. ibid. 27. 
49.  ibid.3.5:2. cf. ibid. 5.2. 

50, Bhag. P. 10.31. 

51. | V.P. 3.7: 33. 

52. TVM.2.5 M.Tv.51,66; LTv. 50. 
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to ask them not to lament his death. He warned them that 
if they did so, they would have no relationship to the feet 
of Āļavanlār”* The second address w:s delivered to the 
Sri Vaigņavites to the effect that the Vaisņavites have six 
services" to discharge as long as they li'e on earti. They 
are: (i) the Sri Bhāspa should be studi:d and tiught to 
others; (ii) if one is not qualified for this, then he shall show 
regard to he composition of Nammāļvār, thereby indicating 
that the Tiruvāymoļi should be studied an | taught to others ; 
(iii) one shall reside in any one of the places of the Loid, which 
means that a place where is a shrine for he Lord should be 
selected fer residence; (iv) service is tc be rendered to the 
Lord* and from the context, this must mean onl: in that 
sacred place; (v) redlecting or the consta it meditation of the 
Dvaya-mantra; (vi) rendering service by »ecoming tre friend 
of and fol'owing the prapannas. The use of the expression, 
‘when there is no qualification’, must be ta cen to be implied in 
the succeeding cases also, as otherwise, there wovld result 
the absurd conclusion that all the five except the first will 
have to be attended to at one and the sami time. Ttis is also 
recounted in Tamil. The secoad kainkar "a is related to the 
compositions which is referred to as ‘arulic-ceyal’ which 
means ‘composing after conferring a blessing on the 
listeners’. Such expressions are used by a writer with 
reference lo the compositions of the Acaryas whose words are 
held as authority. In the context, this may be taken to refer to 
all the Four Thousand verses of the Āļvārs A verse in Sanskrit 
is cited in this context which means that tl e kanikarya, which 
is mentioned as the fourth, shall be discha"ged by residing in 
Tirunarayanapuram in the Mysore state © Vedāntu Desika 
enumerates all thes: three in succession," but mentions five 
only among them, omitting the third. :t is impc isible to 


53. RTS. pp. 560, 561. 

54. This is given in the form of a versc in Sans :rit, vide G.P, p. 190. 
55. cf. TVM. 2.6: 5, 3.3: I. 

56. vide G.P., p. 190. The mention of Tirunirayanapura" must be 


taken to imply an i lustration here and so ai y sacred place may be 
taken to have been mentioned here. 


57. RTS. pp. 562-563. 
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infer that Rāmānuja did not, according to Vedanta Desika, 
include this. Fror: the context containing three addresses 
Dešika, suggests that a holy place is one where the devotees 
dwel! and a Vaisiavite shall reside where the Acaryas are 
honoured** and mal.e a slashing remark"" that even the seven 
sacred places" wou d cease to be sacred if they do not appeal 
to the liking of the Jevotees of Visnu. The third address is 
regarding the conduct and behaviour of his devotees in 
society. It can be stated as in the following lines: ‘In this 
life on earth, find out by careful discrimination your 
friends, enemies ani the indifferent. Sri Vaisnavites are 
your friends; thos: who hate God, are your enemies; the 
worldly a:e the indi ferent ones. Let your heart rejoice at the 
sight of friends as though you have come across fine betel, 
flowers and scents. At the sight of your enemies let your 
heart tremble as though you have faced a snake, a tiger, fire 
and so forth. At he sight of the indifferent, do not mind 
them as you woul! not mind stocks aad stones before you. 
Such should be the conduct of those who have taken refuge in 
God. Association with your friends, the Vaisnavites, will 
confer spiritual illymination on you. Shun the company of 
your enemies and the indifferent too, do not talk to them, 
never show respect to them in consideration of the worldly 
benefits thereby acc: uing to you, for such benefits are sure to 
make you soon an eiemy of God. Renmembering that the 
All-mercižul Being is ready to supply you all that you pray 
for, never beg of yo ir enemies.’ 


Among these the first is of the nature of advice or 
direction and coulc not be referred to as commard. Evi- 
dently, tie second and third addresses which enumerate 
the services that are to be rendered by a Vaisnavite according 
to his capacity and treat the attitude of a devotee in social 


58. ibid, pp. 620-621. 

59. ibid. pp. 622-623. 

60. ibid. p. 634. 

61. Ayēdnya, Mathu.a, Maya, Kasi, Kāňci, Avanti and Dvāraka are 
mentioned as the even sacred cities which enable those who reside 
there get moksa. 
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life must be taken to stand for the divine command. 
Curiously enough, the Yatindra-pravana-prabhaya mentions 
Rāmānuja to have appeared in the dream of Manavāļa- 
mamunika] and asked him to study Sri Bhāsya at Kanci 
under Kitampi Nayanar, the grand disciple of Vedanta Desika 
and then propagate the commentaries on the compositions of 
the Alvars * Earlier in his life, Manavalamámunika] was 
asked by his preceptor Tiruvaymolip-pillai to study the Sr 
Bhasya only once and remain at Sri Rangam by devoting 
all his life for the propagation of the Nalayiram."* — Mana- 
valamamunika|'s proficiency in the Nyaya. Mīmāmsa and 
Vyakarana systems was amazing that he established his 
superiority in argumentation to the scholars at Kāīci.'* 
Rāmānuja's command was that only he who is not competent 
to study and teach the Sri Bhāšya to others, could devote 
his time to the study and teaching of the Divya Prabandham 
Manavalamamunikal was quite competent to carry out the 
first mentioned Kainkarya. It must be remembered that free 
and wide choice was not intended by Rámanuja to be exer- 
cised in the selection of the kaiskarva from the list. Lack 
of competence of a person to take up a particular service 
among those enumerated here must be deemed to qualify 
that person to take up the service mentioned next to that. 
Rāmānuja would not have meant that a selection of a 
particular kaitkarya should be left to the free will of the 
individual who would be taking to that ignoring completely 
the divine command of Ramanuja. It is only the command 
of the Acarya, that is Tiruvaymo]ip-pillai and not any other 
consideration that mattered most for Manava]amamunikal 
in the selection of kainkarva which is now mostly adopted 
by the adherents of the Tenkalai school. The study and 
teaching of the Sri Bha.ya and of Divya Prabandham, resid- 
ence in a holy place, and rendering service in any capacity 
to that deity were included in order to enable all Vaisnavites 
who are competent to discharge one duty or other. The 
other two services would enable all others who could not do 


62.  Yatindrapravana-prabhava, p. 42 
63. ibid. p. 31. 
64. ibid. p. 43. 
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any of the abov: services to be in the Vaisnavite fold so as to 
give others the delight of being in the gathering of the bhaktas. 
It is saddening to note that this all comprehensive scope of 
Rāmānuja's co'nmand has been lost sight of and narrowed 
down to have limited applicability not on account of incom- 
petence but because of the exercise of the individual's free 
will. The expression ‘Ramanujacarya divyajna’ is repeated 
asa parrot does every dar in every temple, and houses also 
without realizin: the full implication of the holy command. 


The Brahina-sutras and Nammalvar's Tiruvaymoli gained 
importance in the days before Ramanuja’s. Since both 
represent the U panisadic teachings, both come to be referred 
to as Vedanta. Through his commentary Sri Bhasya on the 
Brahma-sutras, Rāmānuj: established the import of the 
teachings of th: Upanisad:. The scholars who immediately 
preceded Ramaauja were fully aware of the import of the 
Tiruvāymoļi as {aught by Āļavantār.” Rāmānuja who was 
initiated in the study of th: Tiruvāymoļi** by Tirumalaiyantan, 
realized the im dortance cf this composition for Vaisnavism 
and so authorised Piļļān to compose a commentary on this 
sacred work. He made tim also the chief person to be in 
chargs of both tae Vedantas." That the Vaignavite tradition 
treats the Tiruvīymoļi as Vedanta is evident from the refer- 
ences made by later writers to it as Dramidopanisad," which 
means Upanisad in Tamil. In his taniyan? composed in 
honour of the Tiruvaymcli Nāthamuni referred to it as 
representing the essence of the Upanisad (Chandogya) of the 
Sāma-veda. The first hyma in the Tiruvaymoli has four lines. 
The first line which means that the Lord is bliss which is 
unsurpassed re resents the content: of chapters I and II of 
the Brahma-sūtras. The second line which means that the 


65.  Yatirájavaib'avam, 1 whi:h refers to Tirumalai Nampi. 

66. | Rümünuja A. tottara satanāmaštotra, 6. Here Rāmānuja is referred 
to as Vedānt i dvyasārajīa, that is, one who knows the essence of 
the two Vedi'ntas. 

67, ibid. 108. 

68. cf. Dramidējanisad-sāra. 

69. This begins with 'Baktāmrtam'. 
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Lord has given the Āļvār the knowledge which is free from 
ignorance and also devotion, represents the contents of its 
chapter III. The third and fourth lines mean that the Lord 
is the head of all the gods and the appeal is made to worship 
the fact of that Lord which would destroy all miseries and 
these represent the contents of Chapter IV of Vyasa's work. 
The two Vedanias have been connected as supplementing 
each other. The full import of one is not fully understandable, 
without the proper appreciation of the contents of the other. 


Even to those who are not Sri Vaisnavites the hymns 
cf the Āļvārs and the compositions of Ramanuja and his 
followers have brought a particular liking. It is readily 
admitted that discourses on any episode of the Ramayana 
and Mahābhārata are enlivened only by the citations and 
expositions of the hymns of the Alvars as recorded in the 
works of Paracara Pattar, Vatakkut-tiruvitip-pillai, Vedanta 
Desika and Maņvāļamāmunikaļ and others. Of course, there 
i; a regular programme of such discourses running to months 
even in certain places like Madras, Tirucsirappalli, Coimba- 
tore and in the north Indian cities also like Bombay and 
Delhi, not to speak of the arrangement of the Tiruppavai dis- 
courses during the month of Markali. It is thus evident that 
tie essence of what the Alvars intended to convey to humanity 
tirough their compositions has been propagated by the 
À cáryas and besides propagating it, put it also in their prac- 
tce. The Ācāryas were primarily reponsible to make it per- 
meate into the conduct of the temple ritual and into the 
routine life of a Vaisnavite. This has resulted in the mould- 
i ig of the character of a Vaisnavite who strives earnestly to 
Ive up to the high ideals which he inherits form his own 
family, Acarya and bhāgavatas. Strifes and quarrels would 
have become ended if these ideals are kept in view by every 
Vaisnavite, so that Rāmānuja's divine command would stand 
t ue to the description that it is intended to benefit the world. 


CHAPTER XXXI 


THE COMMENTARIES ON THE NALAYIRAM 


Perhaps the most intellectual among the Nālāyiram 
lyricists, Nammāļvār, who is extolled as the super-prapanna 


. AIS tt 
of Sri Vaisnavism. has presented in his Tiruvdymoli consist-  , Le 
ing of one thousand and odd hymns the essence yf Sri Vaigna- Yene 


vism and the basis, of the Visigtadviita" philosophy which 
Ramanuja late?" dfew-liberally, on. The Tiruvāymoļi consti- *?*: 
tutes the summum bonum of Srl Vaisnavite literature and T7 
implies and involves the most intimate acquaintance with the ,,. 
details of Šrī Vaisnavite traditions and philosophy. This |, 
fact had been realised even in the days of Rāmānuja and a un ve 
commentary was considered most essential for a proper ex 
understanding of the philosophical and the religious purport , .* 
of the Tiruvāymoļi. na" 


vi 


lt is known from the accounts contained in the Guru- 
parampara, that Yāmunācārya taught the Tiruvāymoļi to his 
disciples offering his own interpretations. Tirumā aiyantan < 
who was one of his disciples instructed Rāmānuja on the 7 
import of ihe Tiruvāymoļi. The Guruparampara refers to a few 
interpretations where Ramanuja suggested a different inter- 
pretation although he did approve of Yàmuna's interpreta- 
tion as it was given by Tirumālaiyāntān. Rāmānuja too taught! , 
the sigoificance of the teachings of Nammāļvār to his disci-| : 
ples. Yamuna's wish that Nammalvac’s composition should 
be properly propagated was fulfilled by Rāmānuja though 
Piļļān whom he asked to write a commentary on the Ziruvay- 
moll. Tirumalai Nampi, father of Piļļān and maternal uncle of 
Rāmānuja was himself proficient in the interpretation of not 
only the Tiruvaymoli but also the other compositions of the 
Nālāyiram. The inheritance which Pillan had from his father 
was much useful to him in imbibing the authentic ēxposition 
of the Tiruvaymoli as it was given to him by Rāmānuja. 
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During the daysof Pi|lan, Parācara Pattar, Empār, Kitampi 
Áccan, Mutaliyāntān and Naāclyar who were all his contem- 
poraries were equally proficient in the correct exposition of the 
Tiruvāymoļi. lt is the only Nanclyar that wrote a commentary 
known as Nine Thousand on the Arayirappati. When sevaral 
preceptors had the unique privilege of discoursing and 
discussing with others about the interpretation of select verses 
of the Tíruvaymoli, therc must have been slightly different 
approacbes made to appreciate the import of certain verses, 
which could have been just taken note of by the contemporary 


v scholars. Such differences did not get recorded in any 
s sS" commentary till the period of Nampiļļai whose disciples. 


Periyavāccān Pillai and Vatakkut-tiruvitip-pillai took interest 
to have them recorded in their commentaries.! — It must be 
noted in this connection that these two commentators did 
well in avoiding offering their criticisins on such references 
to the views of early scholars. — Again itis to be admitted 
that in their zeal to have such matters incorporated, they had 
found room in their commentaries for some annecdotes? 
which have no relevance in certain cases to the verses that 
are explained. As anecdotes, they may have value but too 
often, the context in which they occur is undermined and 
the real significance of the verse is lost sight of, They are of 
great value while delivering discourses but not when a 
composition is commented on in the form of a work. 


In order to fulfil the third wish of Yamunicarya that 
the compositions of Sathakopa should be duly made popular, 
Rāmānuja authorised Tirukkurukaip-piran Piļļān himself to 
compose an authoritative gloss on the Tiruvāymoļi as taught and 
expounded by him.? The disciple undertook the rather difficult 
project and completed it successfully.* This commentary is 
knowa amongst the Vaisnavites as the Ardyirappati or the Six 
Thousand (so called from the number of granthas, one pati 
or measure consisting of thirty-two letters).* The author's 


i. cf. Itu on T.V.M. 43; 5.10; 4.10: 2. 
2 ltu on T.V.M. 4.3: $; 6.7: 1; 6.7: 5; 6.9: 9. 
3  G.P. pp. 278-279. LA 
eM XA MA 
4.— URMA. iA TD 
5 Yēpparunkalak-kārikai-Pteface (Com). 
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determination of the lengib of the number of granthas reflects 
his devotion to the Lord Visnu whose story is told in the 
Visņu-purāņa in six thousand grandhas, This work is the 
earliest and, in some respects, the best commentary on the 
hymns of Tiruvāymoļi. It served as the best model upon 
which many compositions were Jater written, particularly in. 
the mani-p-pravala or Tamil-Sanskrit mixed style. J 

This commentary is not a literal one nor a word-to— 
word exposition. An authentic exposition is attempted for 
each verse giving in prose its contents and purport. The 
authenticity of it is attested by its being the basis for the 
writing of several super-commentaries on it. Besides, its 
author Pillan* was made the chief exponent of both the 
Vedāntas, that is, Rāmānuja's Sri Bhasya and Nammalvür's 
Tiruvaymoli' Many of the expressions in Sanskrit which the 
author employs are taken from Rāmānuja's Gadyatraya, 
Vedarthasangraha, Sri Bhasya and Bhagavadgtta-bhasya.* While 
commenting on T.V.M. !.1:2 Pillan writes that this verse 
establishes that Brahman is distinct from the sentient and 
the non-sentient. The next verse shows the Lord to be 
the only sesín, the Self of the whole world, untouched by 
the impurities of the world, or the controller of the world. 
The next three verses establish that the nature, maintenance 
and other aspects of the world are under the control of the 
Lord. In his comment on the seventh verse, Pillàn cites 
the Vedic and Purdnic passages profusely to show that Sriman 
Nárayana alone is presented in these passages which are not 
sublated by any pramāņa and thus the stand points of Sankara, 
Bhāskara, Yüdavaprakasa and others stand refuted. That 
Brahma, Rudra and others could not be Brahman is shown 
while explaining the eighth verse. Taking up the ninth verse, 
the commentator remarks that the doctrine of the nihilists 
would not stand the test. Existence and non-existence when 
predicted to an object, say Brahman, mean only the different 


6. | He was born in the year Srimnkha eorrespoding to 1033 A D. 


7. Yatira ja-vaibhavam 108. 
8. The very first sentence is a proof of this feature. cf. Piļļān on 


T.V.M. Lt: 3. 1.1: 5 45:1t03; 410:1to 5; 81:1: 


A 


820 RELIGION AND PHILOSOPHY OF NALAYIRAM | CHAPTER 


stages in which the Brahman is approached. Existence is 
an attribute at one stage and non-existence ac another, both 
for Brahman which is ever existznt. The explanation for the 
tenth verse seeks to sbow that Brahman is all-pervasive, 
that is, pervading the gross objects but also the subtle ones. 
Hi» presence is not limited by any thing any where and could 
not be perceived by anyone, Heis thus only one Supreme 
Person. | The phrase ‘vétam vallar’ is interpreted as Sri 
,Vaisnavites. The word ‘togtar’ which means one who s:rves 


S oT (the Lord) also is taken to refer to Šrī Vaisnavites.'^ The 
wrx. Āļvār cells us that the name 'Wārāžyaga" must be repeated 


n 


ox 
NI 


to get at Him and uttered while worshipping His Feet with 
flowers. Pijlan takes this as meaning the repeating of 
Tirumantra "V 


Besides writing this commentary, Piļļān appears to have 
offered his own interpretations of not only Tiruvaymoli but 
other poems as well like Tiruppavai probably during his dis- 
courses on these compositions or probably wben his views 
were required to be offered on select passages of these compo- 
sitions. Such expositions do not form part of Arayirappati. 
The references to these are contained in the commentaries of 
Periyavāccān Pillai, Vatakkut-tiruvltip-pil]ai? and Preriya 
Parakalasvmin.^ The Alvar’s utterance of his plight through 
the garb of a beloved shows that the Āļvār would cry in dis- 
tress, embrace Him and bow to Him. This is the experience 
of the Alvar.^ Circumambulating the hill Tirumaliruncolai 
is the proper act which a devotee shall do, according to the 
Āļvār. Pil|in remarks that this act would endow the devotee 
with the right kaowledge."* The word ‘perumayane’ which is 


9. Hw onT.V.M. 4.6: B. 
10. ibid. 4.7: 8. 
t. — ibid. 10.5: 1. 5, 10. 


12. His commentary on T.V.M. 5.10:2; 6.4: 8; 6.8; 7.9:9. 8.1:6; 8.7: 1; 
Peri. Tm. 4.6: 9. 


13. ltu on T.V.M. 1.3: 10: 1.4: 7; 2.4:1; 2.4: 5; 5.9: 3; 5.10: 7.3; 7.8: 7; 
7.10: 10; 9.8: 8. 

14. His commentary on T. Pv. p 203. 

15. won T.V.M. 1.4 

16. ibid. 2.10: 7. 
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used as a tetm of address and which means One Who is of 
wondrous activities, is interpreted as of the nature of all 
auspicious qualities." This interpretation is justifiable, as 
the main qualities of the Lord are required to be meant here 
for protecting the Alvar from worldly distress. Naticlyar asked 
Piļļān once whether God's presence is to be known through his 
own nature (svarišpa) or His pervasion in the auspicious foris 
(divyamangala vigrahd) or both are acceptable. To this 
Pilan replied that Ramanuja, while delivering the discourse 
on the Ziruvaymoli, accepted only God's pervasion through 
His nature Empar, however, remarked them that God per- 
vades the divyamangala vigrohā in order to be ever present 
at the mind of His devoteees who are devoted to Him.'* 


From the language employed here which is called mapi- 
pravala, it is evident that this kind of language must have 
been already familiar to Pillan when he learnt the inner 
significance of the Tiruvaymoli from Rāmānuja. Anyway, 
the method of exposition and tlie nature of language employed 
by him paved the way for the writing of super-commentaries 
on the Ārāyira-p-pati and also independent texts on select and 
fundamental doctrines of Vaisnavism by Pillai Lokācāryar. 
Vedanta Desika and others. 


The author of Onpatayirap-pati or Nine Thousand is 
Nauclyar whose version of the commentary was in nine 
thousand gram/has* by way of reflecting his reverence for 
Šrī Rāmānuja whose Sri Bhāsja is in nine thousand 
granthas. Namclyar secured a copy of the Ārāyira-p-pati 
from the hands of his teacher and guru Paracara Pattar and 
found that it required some elaboration. He obtained his 
guru’s permission to undertake the great task and accordingly 
fulfilled it with success. Naüclyar devoted himself heart 
and soul to the preparation of this commentary. When 
Nanclyar succeeded headship of Sri Vaisņavites after the 
death of his guru he wanted to have a fair copy of the manus- 


17. ibid. 7.1: 1. 
18. ibid. 7.3: 1. 


19. vbi a2, 
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cript of his work. On the suggestion of his disciples, he 
secured the services of one Nampūr Varadarajar who had a 
fine hand for the task.*^ 


Naīciyar's Nine Thousand is a super-commentary on the 
Arayirap-pati and is for the most part an epitomized rendering 
of his exposition of Piļļān's work. According to him, the 
word ‘avan’ which is repeatedly used in the text T. V.M. 1.1: 1 
shows that each quality proves God independently and 
declares that the Advaita tenet is wrong. The reference 
made by Nammālvār to the taking in of poisoned milk from 
Piitana by the Lord is shown by Nanclyar as the Lord's 
assurance that the sins of His devotees would not affect Him 
in any way." While Piļļān states that the Āļvār asks people 
to bow at the Feet of the Lord, Nanclyar goes a step further 
and advises people to repeat uttering the exploits of the Lord, 
if he could not be visualized for bowing at His Feet.?* While 
interpreting the decad 1.8., he writes that the Lord permits 
for the selves communion with Him by contracting His nature 
and activities. The Lord devoured the worlds and measured 
them, without the selves ever requesting Him to do so. This 
is to prove that He would safeguard the interests even of 
those who do not expect a need for it and do not therefore 
make a request to Him for that.? His lying on the banyan 


20. An interesting story is told that Varadarüjar lost the manuscript 
in the floods of Küviri which he was crossing with the manuscript 
tied on his head. However, Lord Raūganātha appeared in his dream 
and blessed him with the power to recall the matter written in the 
lost manuscript and so Varadarājar found no difficulty in writing 
out the fair copy of the commentary by Naūcīyar. In doing so, hc 
introduced a few interpretations of his own unable to resist the 
temptation to demonstrate his scholarship which was nothing 
mean. Naficiyar was immensely pleased with the intelligent way 
with which the fair copy ef his manuscript had been prepared and 
embraced him with the affection and delight and called him 
‘Nampillai - our son’, give the spiritual name 'Tirukkalikanri- 
rāsar' and placed him by his side. From that day onwards 
Varadarajar was known as Nam Pillai (G.P. pp. 283-284; cf. Kitin 
Tamilakkam Vol. T, pp. 35-38). 

21.  Nafciyar on 1.5: 9. 

22 ibid. 1.6: 7. 

23. ibid. 1.10: 5. 
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leaf keeping all the worlds within Him is praised by the Alvar 

and is, according to Naūciyur, proof for His sovereignity 

(ēsvaratva).** The reference to the Lord's lifting up the world 

as Varáha serves to show that He had taken the Álvar out of 

the sea of worldly existence." According to Piļļān, the 

Alvar requests the Lord to grant him the purusartha which, 

according to Nañclyar, is that he should be only for Him.” 

The sclf cannot have full realization of the Lord with the body 

that is made up of matter. The Lord however permitted 

even the mortals to have communion with Him during His 
descents. Yet many could not enjoy His stay then and in 
order to allow them His presence, the Lord has taken His 
place on Tirumalai." The Lord in the Tirumalai Hills is free 
from defects. This absence of defect is not merely a quality 
in that it does not allow the classification of people as those 
dear to Him and those not dear to Him. Besides, it is His 
nature. That the Lord Whose bed is Adisesa has taken His 
abode in these Hills proves that He likes these Hills more 
than Ádisega.' Easy accessibility of the Lord is said to be 
had in arcā form.” The general sense in which the phrase 

'muvar dkinra mūrtti' is taken is that Lord Visnv presents Him- 

self in three forms, one being His own and the other two those 

of Brahma, and Rudra.' The supreme position of the 

Lord is due to the presence of Šrī in His chest ** The love-lorn 

condition of the bride is requircd to be remedied by apply- 

ing the white dust to her uttering the Lord's names. Nawiclyar 
writes that the utterance of the Lord's name would rectify 
the ailments which are created by having had contact with 

24. ibid. 2.2: 7. 

25. ibid. 2.3: 5. 

26. ibid. 2.9. 

27. ibid. 32. 

28. ibid. 3.35. 

29. ibid. 3.3: 10. 

30. ibid. 3.6. 

3). ibid.36: 1. Twelve Thousand also offers the same explanation 
This could be justified on tho strength of the passage in the 
Nar&yantya Up. 

32. ibid. 45: 2. 
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deities other than the Lord and the dust of the feet of Šri 
Vaisņavites would remove the ailments which rise by the 
presence of those who are in contact with the deities other 
than Vigņu * The brahmins (celunila:-tévar) who worship the 
deity at Tiruccenkunrür are the Sri Vaignavites.™ 


It is of great interest to find that the commentaries of 
Pilan and Nanciyar are unique in the expositions they con- 
tain for the verses of Nammāļvār. Except for some referen- 
ces to the views of others" whose names are not mentioned, 
Nanciyar’s commentary is free from the mentioning of any 
exponent and is in this respect similar to the work of Piļļān. 
For a careful reader who takes up both these commentaries 
together for the understanding of the composition of Nam- 
malvar. there is no discrepancy in the interpretation of 
Nantclyar of the passages of Pillan. Rather, it must be un- 
questionably admitted that Namclyar's gloss is faithful to 
Aráyira-p-potí and throws much light on the brief exposition 
. of Pillàn. 


Yet, the later commentators refer to the views of 
Nanciyar which are not to be traced to the existing Nine- 
Thousand." For instance, there is mention of mangala- 
sasana io the Tiruvāymoļ:** for the devotees of God. To 
this an objection is raised on the ground that like Periyalvar 
mangalāsāsaņa is to be done at first to the Lord and then to 
His devotees.  Naüiclyar remarked that already mangala- 
sāsana was done to the Lord Whose glory stretches all through 
the seven worlds and it is here that the Āļvār does it to the 
devotees of God. The author of Iju remarks that Nanclyar 
actually rejected while commenting on T.V M. 7 8: 4 what 
Piļļān wrote on T.V.M. 7.8: 2. 


33. ibid. 4.6: 5. 

34. ibid. 8.4: 8. 

35. ibid. 5.2. 

36. Hru on T.V.M. 4.6. 
31. 3T.V.M. 53: 1. 

38. Ituon T.V. M. 5.2: |. 
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Aļakiyamaņavāļajiyar, a disciple of Periyavaccan Pillai 
wrote a commentary known as Twelve Thousand.” The length 
of thc work was decided by the author on a par with thc length 
of Srimad Bhāgavatam which consists of twelve-thousand 
granthas.° According to the author, the ten centums of 
Tiruvāymoļi deal respectively with the protector, that is 
sein, enjoyability of experience with Him, self, God's liking 


39  U.R.M.45. This commemary Pannirüyirap-pati, a later work in 
point of time lo Twenty-four Thousand and Thirty-six Thousand. 
But it is placed bere in the order of the number. 


40. The story of its compo.ition is very interesting by reason of its 
author having remained an illiterace until his thirty secondth year 
aod having attained bedazzling scholarship at what ordinarily may 
appear a wrong age for education. There is the amusing story of 
his meeting a group of students studying something. Out of an 
innocent curiosity he inquired of them shat they were studying. 
The students knew that the questioner was an illiterat: person 
from the way in which he interroguted them, and in order to fool 
him they replied that they were studying 'Mucala-Kisalayam' 
(Mucala Kisalayam- the sharp end of pestle. Mucalam-pestle, 
Kišalayam-a shoot of aplant. ‘Mucala Kisalayam' signifies im- 
becility, as the pestle cannot be expected to put forth shoots). 
Such a work did not exist, but the students wanted to indirectly 
make a big fool of the ignoramus. The illiterate person belived 
what the students said and asked Periyavaccán Pillai, his Ācārya, 
what the 'Mucala-Kisalayam' was. The learned Acārya at once 
understood that the imbecile had been fooled by the young learners 
and frankly told him that as he was not educated it, had been easy 
for a set of arrogant students to fool him. The illiterate immedi- 
ately realized the danger of his being illiterate and prostrated 
before Periyavāccān Piļļal to accept him as a student. Periyavāccān 
Pillai gladly accepied him, in spite of his over age, as his pupil 
and taught him from the scrap. The student was very enthusi- 
astic in his learning and in the long rua the learned Acarya taught 
him Kāvyas, Nātakas, Alankára $astras, Vyākaraņam and Pūrva 
Mīmāmsā and Uttara-Mimānsa. The illiterate very soon emerged 
as a great scholar and became renowned also as a diulectician and 
debater, which his name ‘Vadi Kēšari' implies. He fooled those 
that fooled him by writing a beautiful Kavya entitled Afucala- 
Kišalayam. His interest in Tíruvüymoli was profound. He studied 
all the earlier commentaries and found them above the head of the 
common man So he beautifully condensed the elaborate mean- 
ings and details and wrote this Twelve Thousand in a way wh: ch is 
understandable and easily comprehensible toall -~ 
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for the self, the means (or moksa, prayer for His Grace, 

obstacle to moksa, its removal, nature of the result and the 

getting of it.” 


The importance of this commentary lies in two respects: 
This is the earliest commentary to offer word for word mean- 
ing for each verse and to state the metre in which each decad 
is composed. While interpreting the decad 1.6., this commen- 
tator writes that the Lord would not mind the defects of His 
devotees. Merely folding the palms out of respect for Him 
would set aside what is undesirable and make the desired 
thing obtainable. Removal of what is undesirable depends 
on His will. Worship of the Lord is recommended by the 
Alvar which is justly interpreted as consisting in offering the 
ancali.^ The Lord's having Garuda as the vehicle is justified 
as knowable through Vedanta because of the vehicle Garuda 
being of the nature of the Veda. Enjoyment of God's 
presence is stated by the Alvar to be (delectable like honey, 
milk, ghee and sugar-cane. It would Have been enough if 
only one had been mentioned for illustration. The mention 
of so many is to show that God-realization is delectable when 
viewed from all possible angles.** Tne creation of the world 
is a proof of His easy accessibility and His descent is intended 
to afford protection for the things created. His unsurpassed 
acts, affection for those who resort to Him, enjoyability, and 
revelation of His greatness even in descents and arca are all 
meant to demonstrate that everything is subordinated to 
Him.* The Āļvār refers to himself as the servant of the 
servants of those who are the servants of God, showing that 
the series could be extended further on, himself being at the 
lower-most level. Generally as in hereditary lineage, the 
seven steps are meant here also. The commentator remarks 
here that the ideal of a devotee shall be to choose service at 


41.  Bhag. Vis. Vol.I, p. 40. 

42. Twelve Thousand on T.V.M. 1.6: 8. 

43. ibid. 2 2: 10. 

44. ibid. 2.3. 1; cf. for a similar interpretation 
ibid. 3 5: 6. 

45. ibid. 3.6. 
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the lower-most level of the series and logically, this must be 
taken to mean that for a devotee, another devotee shall be his 
šegin and this shall be further adopted in the series. Thus there 
is a long series of sesins as that of segas.** The verse 6.10:10 is 
exquisitely interpreted as suggestive of the significance of the 
Dvaya-mantra. This commentary contains here and there some 
references to the views of Paracara Pattar" and others." 
Tirumalai is a place which is common to the world and 
Paramapada.” 


Periyavāccāņ Pillai who was the direct discipie of 
Nampillai wrote Twenty-four Thousand reminiscent of the 
length of Srimad Valmiki Ramayana. This commentary 
contains, besides word for word interpretation, much of what 
had been handed down by way of tradition. The views of 
many scholars on the interpretation of some verses, which 
were not incorporated in the works of Pilan and Naficiyar, 
are cited here, This commentary was given publicity by his 
son Nainaraccan Pillai. 


In the introductory portion, this commentator writes 
that the descent of the Alvar on earth is due to the good deeds 


46. ibid. 3.7: 10. 
47. ibid. 3.5: 1. 
48. ibid. 3.9: 9. 
49. ibid. 1.8: 3. 


50. U.R.M. 43: There is the interesting story of how he happened to 
write the commentary. A grandson of Kūrattāļvān, Natuvil Tiru- 
viti-p-pillai Pattar by name, was studying Tiruvāymeļi at the Feet 
of Nampallai. The disciple committed to writing every night what 
he had listened to from his learned teacher that day. At the end 
of the course the student discovered that he had written down a 
commentary in onc lakh and twenty-five thousand granthas. This 
he showed to his master who was provoked that the student had 
done the work without his approval and took it from him and cast 
it away as food for white ants. However, Nampillai realized later 
that a new version of Tiruvāymoli-commentary was necessary and 
so he charged his most brilliant disciple Periyavüccün Pillai who 
had studied al] the fāstras in every detail to write it out. And 
thus the commentary had to be written by Periyavāccāņ Pillai ‘Vide 
G.P. pp 299-301; and cf. Itin Tamilakkam Vol. 1, pp. 39-41). 
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of the selves. Much of God-realization which the Āļvār had 
experienced is so wel] presented in the Ziruvāymoļi that it 
could clear any doubt that may be raised about the import of 
the Vedas, cpics and Purāņas.*' 


Nammalvar refers to his composition as admired by 
those who are poets of milk-like Tamil, those who are pro- 
ficient in music and devotees of God ? Periyavāccān Piļļai 
takes this respectively to 1efer to the first three Aļvārs, Matura- 
kaviyāļvār and Perivalvar. He makes references to Parankusa- 
nampi, a disciple of Maturakaviyāļvār, Tiruvarankapperuma] 
Araiyar and others? Such an interpretation like this 
requires careful scrutiny. Nammalvar should have meant 
only scholars of Tamil musicians and devotees in a general 
manner. There is no evidence to show that Nammālvār. was 
aware of the other Āļvārs as his predecessors. What Nam- 
malvàr would have meant is not and need not be the same as 
what the later exponents would like to convey as the sense of 
this verse. Any attempt as done by this commentator to 
illustrate this sense by referring to the savants of old and 
recent years who had achieved distinction in these spheres 
cannot easily be approved as conveying the import of the 
verse. lt can serve better as an annotation which would serve 
the purpose through illustrations. Otherwise, anachronism 
would be the chief defect of interpretations of this kind. In all 
probability, what Nampillai had taught by way of annotation 
was sought to be recorded as much by Periyavaccan Pillai 
and treated by later genc:ations as meant by Nammāļvār 
himself. 


The Alvar describes the Lord as not male, not female and 
not eunuch.** The commentator shrewdly remarks that this is 
merely to show that He is Purusotrama but has no compeer.”> 
Taking the verse 2.10: 10, the commentator interprets the 


51,  Bhág. Vis. Vol. I, pp. 41-12. 

52. T.V.M. 1.5: 11. 

53.  Twenty-four Thousand on T.V M, 1.5: 11. 
54. T.V.M.25:9. 

55. Twenty-four Thousand on T.V.M. 2.5:9. 
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phrase ‘véfam mun virittan’ as God's exposition of the sense 
of the Vedas through the Bhagavad-gītā. Tirumalai is also 
spoken of as Adisega.** Service rendered at a particular holy 
place by having birth there would enable the removal of sins 
committed by 1he enjoyment of prohibited things." The 
sound produced by the flapping of wings of Garuda is taken 
as that produced by the chantings of the Sama-veda. Tiru- 
véükatam is described as the holy place where the Lord lying 
on the serpent at. SriRangam, stands in order to meet the 
gods.” 


While interpreting the verse 4.1: 1, Periyavaccan 
Pijjai writes that the use of the word ‘tirundranan’ means 
that the deity to be sought after and reached is the divine 
couple, that is, Narayana with Šrī is that deity and the whole 
thing is the £esa for this couple.’ The self gets into mortal 
life because of not having the knowledge that the Lord is the 
Supreme Person and because of its feeling that it is indepen- 
dent. To get rid of these two factors, one shall get instruc- 
tions regarding the supremacy of the Lord. The interpreta- 
tion which this commentator offers for the verse 6.5: 3 as 
vyūha and vibhava forms are experienced in Tolaivilli- 
mangalam, does not appear to be correct, for there is no 
reference in the original passage to the vita form Perhaps 
Krsna, who is no other than Vyūha Vasudeva, istaken to be 
referred to here but this in terpretationis evidently far-fetched. 


The views of Parācara Pattar," Kitampi Āccān", Tiru- 
malai Nampi.*! Rāmānuja in reference to those of Alavantar 


56. ibid. on T.V.M. 3.3: 10. 
57. ibid. 3.6. 
58. Twenty-four Thousard on T.V.M. 3.8: 5. 


59. ibid. on T.V.M. 7.2; vide ibid. 4.2: 4; 5.1: 10 for interesting dis- 
cussions. 


60. cf. ibid. 6.8: 1 where the commentator declares that both the 
vibūtrīs are subordinated to the couple. 


61. ibid. 4.10. 

62. ibid. 1.6: 1; 1,10; 2.4. 5; 2 4: 9: 2.5: 9. 
63. ibid. 1.7: 6. 

64. ibid. 1.4: 8. 
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and others", Mutaliyantan,'^ Kürat-t&]vàn," Piļļai** (Nam- 
pijjai) and others are frequently cited. Special mention 
must be made of the fine expositions of Paracara Pattar on 
some vēfses.'* Many of these citations appear for the first 
tite recorded in this commentary. There are many anec- 


dotes!* referred to in the commentary whose relevance to the 


context is better explained by the occasions when the relevant 
verses were expounded. One of the singular contributions 
which Periyavüccán Pi]lai made through this commentary is 
that he took the relevant verses from Valmiki’s Rāmāyaņa 
and offered interpretations to them." . 


Ifu which is also known as Thirty-six Thousand, is the 
commentary prepared by Vatakkut-tiruvitip-pillai, another 
disciple of Nampillai. Being the product written under the 
guidance of the same preceptor, it bears much likeness to the 
Twenty-four Thonsand of Periyavaccan Pilai. It contains more 
information than the latter and has been more popular also. 
The author's ardent devotion to Rāmānuja was reflected in 
his choice of the number of granthas for his commentary. 
Sri Bhasya had a commentary entitled Surtaprakasika by 
Sudarsana Pattar in thirty-six thousand granthas. On the 
basis of its length this author also limited his commentary to 
thirty-six thousand granthas and hence the commentary came 
to be known as Thirty-six Thousand." As the real author of 


65. ibid. 2.1; 2.3: 1. 

66.  ibid.8.8: 5. 

67. ibid. 8.9. 

68. ibid. 5.9: 7; 6.7; 3. 

69. ibid. 2.8; 4.9: 11; 5.7: 10; 6.1: 1, 6.2: 6. 

70. of. ibid. 2.7; 2'9: 2; 6.4: 9; 4.7: 1. 

71. cf. ibid. 2.1; 3.5: 4. 

72. There is a beautiful legend about how it happened to the world. 
The author used to take notes from the discourse on the Tiruvāy- 
moli by his learned preceptor Nampillai and prepared a fair draft 
of his lectures with the help of his notes taken. One day he sub- 
mitted the draft to his master telling him that it was the substance 
of his (the master's) discourse on the Tiruvāymoļi. The master 
perused the whole draft and was immensely pleased with it because 
it was neither too long nor too short and it was to the length of 
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the work was Nampiļlai, the work is generally known as 
Nampilļai Itu™ or simply I tu. 


The name ‘/fu’ has many interpretations. One meaning 
of the word ‘Tfu’ is kavacam or armour.'* As an armour, [fu 
protected Tiruvāimoļi from fantastic expositions by half-wits 
and quarter-wits. Another interpretation is based on the 
circumstance of its being committed to writing by Vatakkuet- 
tiruvIti-p-pi]lai, *izu' meaning writing. ‘Zjufal' means ‘writing’ 
in Tamil. Another meaning of the ‘ifu’ is ‘equal’ in Tamil: 
“ttum etuppum il ican”. ‘Itu’ here has this meaning. As 
this work is equal in length to Srutaprakasika, and as the 
commentary forms the link or chain binding the God and His 
devotee, it came to be known as Īgu or the instrument of 
*ítupütu' or engagement with the theme of God. The author 
of the commentary himself bad held the view that it was 
equal to the greatness of Tiruvāymoļi itself. 


This commentary begins with a brief survey of the 
systems of Indian thought. Seventeen systems get treated 
here, the conclusion being drawn in favour of the Visista- 
dvaita school of Vedanta. Nammalvar was responsible for the 
interpretation of the Dvaya-mantra; The divine couple, 
Narayana with Sri, is the deity.” The concept of fesa shall 


Šuutaprakāšika. But as it was committed to writing without his 
permission, the master took it from his disciple and kept it idle with 
him. But one of Nampillai’s disciples, lyupni Mātavap-perumāļ 
by name, was very cager to have the commentary and prayed Lord 
Raūganātha to fulfil his desire. To satiafy the ' pēravā' or the 
great desire of his devotee and also to bless the world with tbe 
commentary, the Lord hinted Nampillai who had come to worship 
His Feet through the temple priest to hand over the manuscript 
to Matava-p-perumal otherwise known as Ciriyāļvan Appillai. And 
thus the commentary came to us. (G.P. pp. 311-12; cf. Nrin 
Tamiļākkam Vol. I, pp. 41-43). 

73. U.R.M. 44, 48, 49. 

74.  Patirrp-pattu 14, 21. Again cf. Itu 7.5:9; Clviko Cintamani 534 
(Naccinarkkiniyar's Commentary). 

75. T.V.M. 1.6: 3. 

76. Thirty-six Thousand. pp. 89-90 where the passage 1.1: 7 of T.V.M. 
is cited. 


i 
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apply to the devotees of God as well as it does with reference 
to God." While the Vedānta prescribes the path of devotion 
to the twice-borp and that of self-surrender to those who have 
no other path to pursue, Nammalvar declares the path of 
self-surrender as the means for all.” The path of self- 
surrender is not the means for adopting the path of devotion, 
being an independent means by itself. The second half of 
the Dvaya-mantra is expounded in the centums 1 to 3, its first 
half in 4 to 6 and the qualities helpful for this in the remain- 
ing centums. Among the citations which this work contains 
to a large number, special mention is to be made of the Sarya- 
siddhantasangraha" of Sankara and of the Tattva-vicdrana™ of 
Yādavaprakāša. ——— M OT 

apraka 

The Lord cannot be known accurately to be of a parti- 
cular nature but yet He has thousand names. Since He had 
shown Himself in several places, to several people, He came 
to be called bv the names which came to be associated with 
His act at the particular places. While interpreting the 
verse 1.3: 5, this commentator remarks that the word 
'bhagaván' has primary denotation to Him alone while it has 
secondary application to others. The phrase ‘rava nepi’ does 
not mean penance but devotion.” 


This commentator states that all other Alvars are to be 
treated as forming part of the whole which is Nammāļvār." 
This conc:pt must be considered to have developed out of the 
importance the Tiruvāymoļi gaincd as a work which came to 
be studied only through the preceptor. However, the fancied 


77. ibid., p. 90 where T.V.M. 2.3: 10; 3.1 are cited. 


78. ibid. pp. 92-93 where are cited T.V.M. 5.7: 1; 5.7: 10; 5.8: 11; 5.9: 
11; 5.10: 11; 10.10: 3. 


79. ibid. p. 94. 

80. ibid. p. 96. 

81. ibid. p. 59. 

82. ibid. p. 56. 

83. Itu on T.V.M. 1.3: 4. 
84. ibid. on T.V.M. 1.3: 5. 
85. ibid. on T.V.M. 1.4: 2. 
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whole does not appear to have any basis, for like the Zirmāy- 
moli, the compositions of other Alvars have their own indi- 
vidual importance and for that reason are not any the less in 
comparison to the Tiruvāymoļi. The prime cause for the 
importance of the Tiruvāymoļi lies in the fact that Natha- 
muni became the pupil of Namma]vàr who came therefore to 
be known as the head of those who have sought shelter under 
the Lord. Nathamuni propagated the compositions of other 
Āļvārs as well as he did those of Nammāļvār and all the four 
thousand verses came to be treated as Dravida Veda. There 
is no separate treatment of the Veda as parts and whole in 
this Veda and this must mean that all the Āļvārs are to be 
treated alike as rgis, the ancient seers of truth but Nammal- 
var's composition is supreme as He is. This does not mean that 
there is anything like the concept of the part and whole among 
the Āļvārs. That they occupy a position lower in order to 
that of Nammāļvār must however be admitted. 


Like Periyavaccan Pillai, this commentator also offers 
some interesting observations on T.V.M. 1.5: 11. The musi- 
cians are Maturakaviyalvar and Nathamuni. Kūrattāļvān is 
said to have referred to Parankusa-nampi, the disciple of 
Maturakaviyālvār as the Tamil poet. Yamunacarya is said 
to have referred to the first three Āļvārs as Tamil poets, to 
Tiruppāņāļvār as the muscian and Periyāļvār as devotee. 


The sins of the devotees could be removed by Narayana 
because He is the husband of Sri," Like Sri, Nappinnai 
too has purusakara for the sake of the selves. Detachment 
is to be given greater importance than knowledge, as it is 
clear from Sahadeva declaring Krsna as most deserving wor- 
ship. Hence there was a shower of flowers on his head. This 
anecdote has relevance to the interpretation of T. V.M, 2.2: 4, 
for Sahadeva said that he would set his foot on the heads of 
those who would not admit the overlordship of Vignu. The 
word ‘mapai’ in T.V.M. 3.1: 10 is interpreted in two ways. It 


86. ibid. on T. V.M. 1.6: 10. 
87. ibid. on T. V.M. 1.7: 8. 
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means Veda and means also that which conceals its own 

features to those who are unbelievers in the Vedic tradition 

but shows them to those who believe in the Vedic tradition. 


While interpreting the verse 4.3: 3. this commentator 
renders ‘ékam’ is the para form, — 'irumurtti? as Vasudeva and 
Sankarsana and 'munru mürit?’ as Pradyumna added to these 
two. This is not only ingenious but also apt in the light of 
the Vaisnavite tradition. On the verse 5,7: 11 this commentary 
states that although the thousand verses convey the sense of 
the Vedas, yet they did not come into beingof their own accord 
like the Veda. The Vedas occupay a position that is comparable 
to that of para form, the epics and Purdgas as that of the divine 
descent and these verses that of the arca form. The decad 
6.9 is said to expound the Tirumantra and 6.10 the Carama- 
$loka. The Tirumalai Hills are said to crown the beauty of 
the earth and in this respect, are like an ornament that gives 
pefection to the decoration of women.* While commenting 
on the verse 6.10: 10, it is remarked that paratva is far dis- 
tant and hence beyond the reach of the self. Vyuhais enjoyable 
to Brahma and others like grains. The divine descents are 
helpful only for those who are lucky to be present during the 
periods of those descents and are not useful for others and so 
are removed from them by time. The Tirumalai Hills do not 
have any deficiency of this kind and so the Feet of the Lord of 
Tiruvénkatam are the refuge."  Paratva is intended for those 
who arc eternally released, vy#éha for those who are almost 
released, tbat is, those pious selves who could be taken to be 
released for all purposes but for their possession of the physi- 
cal frame and vibhava for those who have committed good 
deeds. The Alvar uses the word 'kunta' as the name of 
the Lord. The commentator remarks that the word ‘mukunta’ 
has become shortened into kunta " 


88. ibid. on T.V.M. 6;10: 2. 


89. ibid. on T. V.M. 6.10; 10: cf. ibid. 7.2 for a slightly different version 
of this. 


90. ibid. on T. V.M. 7.3: 3. 
9|. ibid on T. V.M. 7.9: 7. 
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Like Periyavaccan Piljai, this commentator also cites 
several passages from the Ramayano™ and Visņu-purāņa” and 
interpets them. Besides citing the views of many earlier 
exponents like Parācara Pattar,** this commentator refers to 
the views of a scholar who is named Amma]" in some contexts 
and Ammankiyammal'** in others. It is hard to find out 
whether these two were identical or different persons. If 
they were different, then Amma] must be identical with 
Vatsya Varadacarya who was well known as Natātūr Amma] 
who lived at least upto 1274 a.D., when he blessed Vedanta 
Desika (c. 1268 A.D). 


Tiruvaymoli Vacakamalai" which is also known as 
Vivarana-satakam, was written by a woman, Tirukkonéri 
Tāšyai. It is mentioned at the end of this commentary that 
the work was completed in the year Angirasa twenty-sixth day 
of Markali month." The author dedicated this work at the 
Feet of Sri Aravamutan at the shrine of Kumbakonam. She 
pays respect to her preceptors, Alvar (Nammāļvār). Emperu- 
mānār (Rāmānuja), Candragiri Ayyan, Sriman Nārāyaņa- 
jlyar, Tirukkottiyur-jlyar and Vatakkut-tiruvitip-pijjai. — In 
all probability she was the direct disciple of Vatakkut-tiru- 
vitip-pil]ai. Nothing is known about the three teachers who 
preceded Vatakkut-tiruvitip-piļļai. That she is citing a 
passage from Vedanta Desika cannot be proved beyond 
doubt, as the two words which are supposed to have been 
cited occur in the reversed order in the work of Vedanta 


92. ibid. on T.V.M. 1.4:3; 1.1081; 110: 4; 2.2: 5; 2.4: 1, 2.9; 2.10; 4; 
2.10: 7; 3.3: 7; 5.5: 10. 


93. ibid on T.V.M. 2.7; 3.7 4 4: 3: 6.10. 

94. ibid. on T. V.M. 1.6: 13; 1.8; 5.10. 

95. idid. on T. V.M. 7.4 4; 7.6: 10. 

96. ibid. on T. V.M. 4.5: 1; 5.9: 10; 8.3: 11; 8.4: 1. 


97. Fora detailed estimate of this work see Introduction of this work, 
pp. (62-71). 


98. Tīruvāymoļi Vēcakamālai, p.334. The year may correspond to 
1273 A,D, or 1213 A.D. 


99. He was born in the year Sarvajit which corresponds to 1168 a.D. 
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DeSika.'* If reliance is placed on this citation, she ust 
have lived posterior to Vedanta DeSika (1268-1369 A.D.) in 
which case she could not have been a direct disciple of 
Vatakkut-tiruvltip-piļļai. She could have hailed from the 
Andhra State, because of some errors crept in in the writing 
of Tamil in this commentary.^' — Candragiri Ayyan who 
might have belonged to Candrugiri, a place near Tirupati, 
happended to be in the line of preceptors of this commen- 
tator. 


One noteworthy feature of this commentary lies in the 
exposition offered here only for one hundred verses of the 
Tiruvaymoli justifying the other title Vivāraņašatakam of the 
commentary. Secondly, the metre is mentioned in which the 
particular verse that is taken up for interpretation is com- 
posed. Thirdly, the commentator seeks to show that all 1101 
verses of Tirvuáymoli are only expository of the first verse. 
The commentator must have been taught by her preceptor, 
the author of the 7fu which speaks of the first ten verses as 
the epitome of whole work, the first three verses of the decad 
as the summary of this decad, the first verse that of the first 
three verses and the first line that of the first versc.'? The 
sense of the first verse can be taken up to mean this: ʻO mind! 
worship the Lord's lustrous Feet which destroy the miseries 
of devotces, the Lord Whose bliss is unsurpassed, Who offers 
to the devotees the correct knowledge, and Who is the lord of 
the eternal selves’. This commentator takes up a verse in 
almost every decad and shows, by way of exposition, that it 
is only an explanation of the opening verse of the Tiruvāymoļi. 
This is clear from the verse beginning with the words ‘olivil 
kalamellam (3.3: 1). This verse means: ‘We have to be 
steadfast in serving the Lord for all times’. This service shall 
never break up. The place for rendering service shall be 
Tiruvénkatam which resounds with the sounding waterfalls. 
The Lord Who is to be served is the father of the father of the 


100. Tiruvāymoļi Vācakamālai. (nt. p.70. cf, Vedanta Desika's Nyāsa 
Tilākā 22 with Tiruvāymoļi Vācakamālai, p.204. 

101. ibid. Int. pp. 60-61. 

102. Vide: Iru - Introduction. 


KXXE THE COMMENTARIES ON NALAYIRAM 837 


father and is enchantingly radiant’. The commentator explains 
that the first line refers to the unlimited bliss of the Lord at 
all times, places and stages. The second line shows that He 
favours the devotec to do all kinds of service without having 
any delusion regarding the goal, The third line shows the Lord 
to be supreme among gods who do verbal service by singing 
Samaveda. The waterfalls appear to invite people for visit- 
ing the hills and sing His praise. The last line refers to the Lord 
as the foremost among others. The Feet are said to be lustrous 
and capable of destroying the miseries. The name ‘Vénkatam’ 
is significant here and brings out the sense of the word ‘tuyar 
which refers to the three gunas, that is three debts' and 
three offences.'^* The lustrous beauty of the Feet sets aside 
the lustres of the sky, water, light and cognition.'® 


In another verse (4.8: 2), the Alvar means that His 
heart is occupied by Laksmi, His hands are charming and 
strong. He had taken the Āļvār into His service and He is 
blue like the emerald. According to the commentator this 
verse establishes Srl also 25 segi and also as His sesa. His 
arms are strong and award mokga through knowledge and 
devotion. He is addressed as ‘Aravamute’ in another (5.8:1)'* 
meaning that He is delectable and is never satiable. In the 
exposition of each of these verses, the commentator refers to 
the Tairtirtya passage on the gradation of bliss.'"" 


There are references to the differences in the inter- 
pretations among the early exponents.' While Periyaļvār 
refers to the extension of the Vaisnavite tradition at least to 


103. The three debts are for gods, the sages and manes and are dis- 
charged by performing the sacrifice, reciting the Vedas and tregett- 
ing children. 

104. The three offences are those incurred at God, God's men and by 
being hostile to God by nature. 

105. The commentary bears here the infuence of Ita on TVM 3.3:1. 

106. The exposition for T.V.M 9.3; 6.10: 1; 10.6: 1 and 10.7:5 is detailed 
and highly informative. 

107. Tait. Up. 2: 8. 

108. Vide: Tirvvāymeļi Vācakamālai on 1.10. 1. 
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seven gencrations,'? this commentator speaks of it as extend- 
ing to twenty-one generations.''*® There are few references to 
the difference in the interpretations of certain passages among 
the eariy exponents of Vaisnavism.''' The interpretation of 
the word ‘catumurti is generally given in favour of the vyēka 
concept;"? bu! according to this commentator, valour, 
heroism, prowess and others constitute His body which shows 
that his overlordship is due to His destroying the enemies of 
His devotees.''* There is also reference to the dialecial usage 
of a Tamil word." 


In the verse 10.8: 5 the Āļvār speaks of his composition 
as causing disaster to the demons and as having hailed by 
gods and sages. The Lord Himself composed this by Him- 
self. The hills at Ticumaliruscolai are resonant with delight- 
ful music sung by the bees. The commentator remarks that 
the Lord listened to the composition of the Alvar and became 
very inuch delighted and sets the surroundings in the hills 
resound with the preliminary representation of the musical 
melody of the song which is generally done with the use of 
the letters 'ža' and 'na'.. This is done through the humming of 
the bees. The Lord's composing of this Tiruvāymoļi is like 
His own descent, causes ‘destruction to the evil-doers and 
‘protects the good persons. This reveals that the Lord is the 
embodiment of supreme bliss. The composition itself is.a 
gift of perfect knowledge to humanity. This is, unlike the 
Vedas, within the easy reach of all and successfully represent- 
ing God's greatness in full. The reference to the sages getting 
-delight through this composition shows that they contemplate 
on His Fect. [t shows also that this composition would serve 
the purpose for enjoyment of God-realization and as such the 
sages could be taken to mean the eternal selves. As the Lord 


109. Pāllāntu. 5. 
110. Tiruvāymoļi Va cakamülai on 2.7: 1. 

Hl. ibid. on 1.10.1: 8.7: 3; 10.6: 1. o! 

I12. Vide: ItuonT,V.M 8.10:9. ` , E 

113. Tiruvāymoļi Vācakamālai on T. V.M. 8.10. 9. 

114. ibid. 9.8: 1. 7 

115. Ard yirap-pati on ibid. Rama eotia a EE 
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Himself is said to have composed this, this composition can 
be treated on a par with the Bhagavad-gita. The musical 
melody which the hills are resonant with can be treated as 
not different from the chant of Sama-veda. The Lord has 
sung this by entering the interior of the Alvàr.''* 


Rahgarāmānujamuni (c. 1650 A.D.) the commentator on 
the main Upanisads, Šurutaprakāsikā and works of Vedanta 
Deš:ka, wrote a Sanskrit commentary on the Tiruva) moli. lt 
is on the model of Arayirap-paji and should have been written 
to make the Tiruvaymoli popular among those who do not 
know Tamil. 


Periya Parakalasvamin (e. 1700) commented on the 
Arayiraplpati ip his work called Eighteen Thousand (Patinenna- 
yirap-pafi) which is written in a sastric manner explaining the 
meaning of each word, offering critical exposition for each 
verse. He refers to the views of Ramanuja'!? and Nanciyar.''* 
The exposition of verse 10.8: 9 is superb and the conclusion 
drawn on 10.10: 10 gives a well-reasoned exposition of the 
tenets of the Vaisnavite school in the light of the tradition 
of the Dravida Veda. Like Vedanta Desika this author gives 
at the end of the work, in the manipravéla style, the substance 
of each decad in the Tiruvāymoļi. 


Of all these commentaries, the commentary of the 
Vedanta Rāmānujasvāmin (c. 1700 a D ) who was also reputed 
as Saksatsvamin seems to be an ideal exposition. It gives 
an accurate explanation with sufficient criticism on the com- 
mentary of Piljan. Almost every word in the Arayirap-pati is 
taken up and explained, This commentary which is known as 
Twenty-four Thousand is written in the manner of bhasyas on 
the Sanskrit Sastra texts. For instance, the gloss on 4.4: 4 
is ably expounded by citing and identifying the passage in the 
Ārāyirap-pati as expository of the passage io the Tirunetun- 
tantakam'* — Pijjan's gloss on T V.M. 4,3:3 is strictly 
116. cf. Peri. Tm. 8.10: 9; T. V.M. 10.8: 1 
117. Eighteen Thousand on 10.7: 1. 

118. ibid., 10 7: 3; the commentator defends Naficiyar's interpretation 
on 10.10: 10. 
M9. T.N. 24. 
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followed without trying to make a reference to the vyüha 
doctrine. Services through the body, mind and word are said 
to be conveyed by the verses 2.9: 1 to 3. The meaning of the 
Dvaya-mantra is said to be conveyed in the verse 6.10: 10'* 
This commentary refers to ihe differences in the read- 
ings of the Tiruvaymoli and Ardyirap-pafi.'** There is also 
reference to some previous gloss by a writer whose name is 
not mentioned.'? Besides this commentary, this author had 
also written a gloss on the Tiruvāymoļi, explaining each verse 
word by word and offering informatory explanation wherever 
necessary’? But for a solitary reference to a tradition 
involving Ramanuja’s explanation, the commentary is free 
from anecdotes and presents a faithful explanation for a 
critical understanding of both the Tiruvāymeļi and Arayirap- 
pati. Attempt is thus made to make the text of the Tiruvāy- 
moli understood and there is presented a criticism on the 
verses directly and then the exposition follows on the 
Arayirap-peti. » 

Vedanta Dešika presents a critical! epitome of the 
Tiruvāymoļi in one hundred and thirty-three verses in Sanskrit 
of which the first ten are introductory and the last twee 
offer concluding remarks, the remaining oncs giving a gist of 
each decad in the šāsrraic fashion. The Tiruv@ymoli is a 
treatise on moksa and has the sentiment of quietitude as the 
dominating element.'** This work was written by Vedanta 
DeSika at the request of scholars. What is best as the gem 
in the ocean of the Tiruvāymoļi is taken out by churning the 
Upanisad of Nammāļvār.'* Bridal mystic element is domi- 
nant in this composition and in a composition of this mystic 


120. For similar expositions vide Twenty-four Thousand on Ārā yirap- 
pation T.V.M. 1.3: 7; 2.6:1; 4.1: l; 4.3: 2; 4.8 4; 4 10: 1; 5.3: 1; 6.2: 
1; 8.9: 1. 

121. Vide: ibid. on 1.3: 10; 1.4: 10; 1.6: 1; 1.7: 6, 4.9: 10. 

122. Vide: ibid.’on 1.6: 2. 


123. Vide: the gloss by Vedanta Rāmānujasvāmin on T. V.M. 
45:1:7.5: S. 


124. Draimidépanisat-tGtparyaratnavali |. 
125. ibid 2. 


xxxi] THE COMMENTARIES ON NALAYIRAM 841 


saint, the messengers who are sent by the Alvar are only the 
spiritual preceptors.'* After dwelling on the greatness of 
tbe Tamil rendering of the original Sanskrit sources," the 
Tiruvzymoļi is shown to represent the substance of the four 
Vedas.'* The substance of the Tiruvāymoļi,'** the endearing 
qualities of the Lord'*^ and the greatness of the Tiruvaymali™ 
are then stated. A summary of the contents of each centum 
is given at the end of each centum. In the concluding portion 
are given the contents of the four compositions of Nammāļ- 
var.'! In his other work known as Dramidópanisatsara Dešika 
summarises the contents of each centum in twenty-five verses. 


A]akiyamanavala-jlyar camposed in Sanskrit verse 
from a brief summary of each decad. The work goes hy the 
name Dravidopanisatsangati. The author's name is given at 
the end as VadikeSari Aļakiyamaņavāļa-jlyar who is no other 
than the author of Twelve Thousand on the Tiruaymoli. 
Manavalamümunika] wrote a piece called Tiruvāamoļi-nūrpan- 
tāri summarising in Tamil verse the summary of each decad. 


The gloss? known as Arumpadam by Kunakaram- 
pakkam Rāmānuja-jiyar is very scholarly and is explanatory 
of the 7fu. The word ‘amati? means a particular kind of 
versification. The author of the gloss remarks that what 
marks the end of the previous body marks the beginning of 
the next body. This is a philosophical interpretation 
justifying the adoption of this mode of versification in some 
of the compositions of the Nalayiram. 


126. ibid. 3. 
127. ibid. 4. 
128. ibid. 5. 
129. ibid. 6. 


130. ibid. 7, 8. 
131. ibid. 9, 10. 
132. ibid. 126. 


133. The treatment is very convincing on T. V.M. 1.91.6; 2.1. 6: 2.2 1; 
2.3. 1: 2.6:2 4.1: 7; 6.10: 4. 


134. Arumpadam on T.V.M. 2.6: 1. 
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Apart from the Tiruvaymeli the other three compo- 
sitions of Nammāļvār and those of other Āļvārs also were 
commented on by several writers of course all of them being 
posterior to Piļļān and Nanclyar. Periyavaccan Pillai was 
the earliest scholar who commented on the entire four 
thousand verses of the Nā/āyira Divya Prabandham.** While 
heaping insult after insult on Sri Krsna, Sisupala was only 
getting freed from sins and thus his act could be considered as 
recollecting God before death '** The Lord's name is to be 
uttered. Then the Lord will come to that self who utters it. 
Brahma occupies the navel of Visnu. Yet he does not know 
the greatness of the Lord. Simply by standing or being near 
the sea coast. one cannot have the estimate of the sea. 
The Lord at SriRangam is lying facing the southern direc- 
tion. The commentator remarks that the region lying to the 
north of Tamil Nad does not have the fortune of being 
popular with the singing ofthe hymns of the Álvars. The 
beauty of His back is presented to such regions in order to 
attract the people there to SriRangam and make them 
acquainted with the songs of the A]vars. This interpretation 
bas much poetic beauty but looks rather exaggerated. There 
is a vast area lying to the north of SriRangam forming part 
of Tamil Nad wherein are numerous shrines whose glory was, 
sung by many an Alvar. The suggestion could be admitted, 
if the Lord at Tiruvénkatam had been in the lying posture 


facing the south. The real position happens to be that the 
Lord chose to face the south wherein lay the kingdom of 


Vibhisana. The Lord is the gem resting on the golden plate 

of Ádisesa.*. The verse 38 of the Tirumālai can be treated 

as the Carama-sloka for this composition. It conveys the 

sense of Dvaya-manira'*. Nammāļvār!** gave the import of 

the first half of the Dvaya-mantra and Antaj'" gave that of the 

135. Some verses in Periyal. Tm. are lost and Manavalamámuni com- 
mened on these. 

136. Periyavāccāp Pillai on M.Tv. 35. 

137. ibid. on M. Tv, 56. 

138. ibid. on T.M. 19. 

139. ibid. on T.M. 38. E 

140. Vide: Commentary on T.M. 38. 

141. T.Pv.29. ta 


xxxi] THE COMMENTARIES ON NALAYIRAM 843 


second half of the same mantra. The interpretation'** of the 
word ‘kolikkon’ as the Lord of Uraiyür does not seem to be 
justified as the author Kulacékaralvar was the king of Kēļik- 
kótu (modern Calicut) in the Kerala State while Uraiyür lies 
near Sri Raūgam. The Alvar in the guise of the bride feels 
the night unbearable. The commentator remarks that the 
Lord controls every one. By manliness, He subjugaies those 
who are opposed to Him and those who are favourable to Him 
through His charming appearance."* The sacred rites have 
to be performed in order that devotion to the Lord would 
increase and sins would get destroyed." 


Vedanta Desika commented on the Amalanātipirān of 
Tiruppānāļvār. This commentary which is known as Muni- 
vahanabhéga was composed by the author for pleasing a pious 
soul who was then living at SrlRangam. At the end of his 
commentary the commentator writes that he explained this 
work of the Alvar for the delight of a pious self (sattvika). 
There is a difference of opinion regarding the identity of the 
pious self. While the fact is that there is no definite evidence 
for identifying this person, the Tenkalai school takes this 
person to be Periyavāccān Pi]Jai'^. Many such persons were 
the contemporaries of Dešika at SriRafgam. If guess 
could have its sway the person could have been Pi]Jai Loká- 
cārya. 


Vedanta Desika speaks of Tiruppāņāļvār as having 
acquired the bliss of Paramapada on earth and had the 
experience of that at the Feet of the Lord at Šrī Rangam 
which took the shape of the ten verses beginning with the 
words "'amalanatipiran". The entire composition is described 
to be an exposition of Tirumantra. Great care and minute 
study of the poem exercised by the commentator explain how 
the Tamil poems convey the sense of the import of the Vedas. 


142. Perum. Tm.9: i1. This may perhaps be due to Utaiyür being 
known also as Kēļiyūr. UC T 

143. Periyavāccān Pillai on T.V.R. 12 

144. ‘bid. on M. Tv. 12. 

145. cf. Dusana Nirlisa. Sri Vaisnava sudaréana. 
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It is held that Vedanta Desika wrote also Maturakavi- 
hrdayam. a commentary on the piece Kanninun-ciruttampu of 
Maturakaviyalvar but this is now lost." It is also held that 
this commentator expounded the Tiruvaymoli in a work known 
as Nigamaparimata.'" 


In the third section of his work Upakārasatgraha 
Desika takes up the first verse of Tiruviru'tam and interprets 
it. The Alvar represents to the Lord for listening to the four 
compositions of his, in all of wbich he prays for rendering 
service to Him. The words arc individually expounded and 
the senses suggested to show that the ertire principles of 
Vedanta are conveyed by this verse. The main import of this 
verse consists in giving expression to the sense of gratitude 
which the Alvar feels for God offering His own place to His 
devotees. 


The Tiruppāvai of Antal has unique popularity in having 
many commentarics, Attempts were made by most of these 
writers to interpret the verses as they corvey sense and also 
to suggest the underlying import intended to be conveyed by 
Antal. Ranagardmanujasvamin, who wrote commentaries on 
the ten principa! Upanigads, composed his exposition of each 
verse of Antal in Sanskrit. The commentarics of Periya 
Parakalesvamin and Ranganathasvamin are very useful as 
they are written on the sdstraic lines, conveying the actual 
meaning of each word and discussing the sense and import of 
it in the context. The commentary refers to the explanations 
of several early exponents which were not however recorded 
in the form of works of these writers. The cxplanations of 
Kitampi Āccān,'* Pillan'**, Tirumalai Nampi, Ebka]a|vare'"' 


146. Introduction to Sarkalpasūryodhaya p. 36. 

147. ibid. p. 37. 

148. Periya Parakālasvāmin's commentary on Tiruppavai, p. 32. 
149. ibid. p. 32. 

150 ibid. pp. 62, 109. 169, 241. 

151. ibid. p, 62. 
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Alavantar,'* Empar,'? and Emperumānār"* have found places 
in it. There are alsa certain anecdotes referred to in the 
commentary.'** 


Periya Parakalasvamin achieved distinction like Periya- 
vāccān Pillai in commenting on all the four thousand veres 
of the Nalayiram.  Aļakiyamaņvāļa-jīyar wrote a svdpadeía 
commentary on the Tiruppāvai on which Nampiļļai is said to 
have commented in a work which is also called T¢u. 
Nanclyar’s commentary on the Tiruppaili Elucci is available. 
Amalanatipiran has a commentary by Alakiyamanavalap-peru- 
mal Nayanar, the younger brother of Pillai Lokācāryar. 
Nālūr Pillai the disciple of Īyuņņi Padmanabha, wrote 
commentaries on the compositions of Periyalvar and Tiru- 
mankaiyalvár. 


Apart from these some other attempts were made to 
expound and interpret the Tíruyiymoli and one such attempt 
was made by a group of people who are referred to by Periya- 
vāccān Pijlai and Vatakkut-tiruvitip-pillai as Tamilians.'* 
Perhaps, such persons depended more on the Tamil classical 
literature for offering their interpretations. Rejection of such 
interpretations perhaps shows that they did not have the 
traditional authority of Vaisnavism for interpreting the 
Tiruvāymoļi which had become then raised to the rank of the 
Veda. Nancīyar took objection to such interpretations.'" 
The verse 8.2: 2 means that the bride is skilful to proceed to 
God with a view to get something from Him but she could not 
getit. The Tamil scholar remarked here that what the bride 
means here is that the statement that God would grant what 
all the devotees want to get from Him is only true as far as 
the statement is made. It has failed to produce the effect in 


152. ibid. p. 189. 

153. ibid. p. 241. 

154. ibid. p. 241. 

155. ibid. pp. 113, 203 

156. Twenty-four Thousand and Thirty-six Thousand on T.V.M. 1.6: 2; 
2.1: 5; 4.6: 2; 3.9: 7, 9; 4.6: 2, 5; 4.10; 5.4: 6, 755.9; 7, 7.5: 8; 7:7: 2. 

157. Vide: Twenty-four Thousand on T.V.M. 7.7: 6. 
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her cage."* In verse 9.6: 6, the Alvar says that Krgņa's 
exploits or deeds would be honest and sincere to him. The 
word ‘cem’ means straightforward. The Tamil scholar how- 
ever took this in the sense of helpful.'* 


The text of the Tiruvāymoļi and the commentaries on 
it have become popular and are held sacred for spiritual study 
directly under the preceptor. This literature alone has won 
the'enviable position of being called Bagavad-visayam. The 
knowledge of this brought in the name Ubhayavedanta for one 
who had already studied Rāmānuja's Sribhdsya with com- 
mentaries on it. 


During the period of the commentator Nampiļlai, an 
interesting feature began to mark the writing of the commen- 
taries. Some of the compositions of the A]vars seemed to 
convey an inner sense in addition to the direct one which is 
available at their first reading, The Alvar expressed his views 
and representations in the garb of another person. For 
instance the Alvar addresses the Lord as a bride would do to 
her lover, as a mother to the daughter and as a lady-friend 
to a lady who is in love with the man of her choice. In all 
such cases, there is the primary sense available for such 
passages. Since the Alvar is the person conveying his views, 
it cannot be admitted that he actually intends to convey this 
sense, since he is neither a woman in love, nor a mother or a 
lady-friend. There must be some other inner sense which 
is suggested. The commentators therefore grouped in such 
cases the utterances of the Āļvār as svapadesa and anya- 
padeía. The former means utterance of one's own intention 
and the latter his own through that of another. That is, the 
former is conveyed by the Āļvār himself while the latter is done 
through some one else. Thus there is the svapadesa commen- 
tary for the Tiruviruttam of Nammāļvār by A]akiya maņavāla- 
jlyar. Similarly, Āntāļ's Tiruppāvai has the outer garb of 


158. ltu on T.V.M. 8.2: 2. 
159. ibid. on T. V. M. 9.6: 6. 
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taking bath in the early hoursof the morning and worshipping 
the Lord. But this is only the anyapadesa in sense for by 
svapadeía Anta] intends to gather the devotees together and 
render service to God in congregation. 


SECTION VI 


CONCLUSION 


The Alvars prefer to deal with the personal 
aspects of the deity. The various currents of the Visnu 
cult got reconciled in their compositions. The tradi- 
tional dates of these saints are not acceptable in the 
face of literary, epigraphical and other evidences to 
the contrary. The concept of God as Srīyahpati owes 
its development entirely to the compositions of the 
Āļvārs. Bridal mysticism gives a unique stamp to 
the devotional aspects of the teachings of the Alvars. 
The Vedic ordinances were developed into the con- 
cept of kainkarya, and thus the cult of the Alvars 
both retained and acquired religious sanctity. Through 
the paths of devotion and self-surrender God is 
brought close to mankind giving relief to the suffer- 
ing humanity, otherwise at sea without any hope of 
protection. The concept of the shrines as‘ pātal 
perra talankal’ gained supreme significance for daily 
visits of the devotees to offer their service. More 
than the spirit of doing kainxkarya the principle of 
offering blessings to God (maiigalāsasana) become the 
moving force for the visit of the spiritually great to 
such shrines. A bold step was taken by the Alvars 
in using the Tamil language for conveying the Vedic 
and religious truths and glorifying the deity. The 
devotional element reached the stage of perfection in 
the Alvars’ compositions to such a degree as to 
become the source for influencing the rise of many 
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theistic schools of Vaisnavism through the length 
and breadth of India. 


CHAPTER XXXII 


CONCLUSION 


The aspects of religion and philosophy in the composi- 
tions of the Alvars which are dealt with in the preceding 
chapters may now be reviewed with reference to some impor- 
tant features tha: characterise Vaisnavism in the post-Āļvār 
period. That the growth of Vaisnavism at this period is 
mainly due to the compositions of the Āļvārs needs no ex- 
aggeration. The chief features of this religion, though 
traceable to the epics and Puragas in the pre-Alvar period, 
assumed a full and orderly development asa result of the 
influence exerted by the Nalayira Divya Prabaadham on the 
leading exponents of this religion. The impact of the teach- 
ings of the Alvars on the Visistadvaita Vedénta school has 
been immense that from Yamuna, whose works represent the 
earliest ones now available, the basic doctrines of the Alvars’ 
compositions got incorporated into tenets of this school of 
Vedūnta as they were then handed down from earlier expositions 
such as Dramida. Tanka and others. Thereafter the Visistad- 
vaita Vedanta became a pronouncedly theistic school of 
Vaisnavite philosophy and religion, The synthesis of the 
two became complete at the hands of Rāmānuja whose 
followers enriched what their master had taught them, by 
their valuable literary contributions. 


The fundamental tenets such as belief in a personal 
deity who is the creator and protector of the world, in the 
Divine Grace which alone saves the living beings from dis- 
tress and in God Who becomes the object of devotion are 
common to many theistic religions of India and also those of 
foreign origin. Several streams of thought have been flowing 
from time immemorial. Some of them are traceable to the 
Vedic sources. Some are recorded iu the epics and Purāņās 
while others are dealt with in the Agamas. There were also 
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versions of anecdotes and incidents in the ancient Tamil 
literature which were different from those recorded in the 
Sanskrit sources or which deviated from them. In the case 
of some religious beliefs of India, only one of these courses 
of thought formed the basis for the development of a 
particular faith, the other courses were availed of for 
support and interpretation of that faith. 


The Vaisnavite school of religious thought is found to 
have been the result of a reconciliation effected between the 
various currents of doctrines taken from all the sources men- 
tioned above. The ideas cf God as conveyed by the words 
‘brahman’, ‘visnw’ 'nārāyaņa, ‘vasudeva’, and bhagavan' in 
these sources got coalesced to yield the concept of Godhead 
which on grounds of theology and philosophy proved itself to 
be acceptable to the exponents of this theistic school of 
Vaisnavism. In this context, a reference is required to be 
made to tbe question of the period of the Alvars. The tradi- 
tion, as recorded in the Guruparamparās, place most of the 
Alvars in the period ranging from 4200 s.c. to 2702 B.C.’ 
Almost all thes: Alvars refer to Sri Krsna and His exploits 
both as a child and as a warrior who took part in the war 
between the Pandavas and Kauravas. From the evidences 
which are available in the Mahabharata, it is found that 
Krsna left His mortal coil on the day when the Kaliyuga 
started? This was in 3101 B.c. Poykaiyāļvār, Pūtattājvār and 
Péyalvar, Tirumalicaiyalvar and Maturakaviyalvar lived 
before this date. Nammālvār was born on the forty-third day 
after Kaliyuga started. To suggest that the Alvars could not 
have had direct vision of Krspa's exploits and that they had 
to learn about them from the Mahābhārata and other source 
books on Krsna's activities is sheer impudence. The inci- 
dents which are found recorded in the Purāņas are mentioned 
and described by the Alvars, as if they were eye witnesses of 


. Vide. Appendix VII. 

2. cf. M. Tv. 8, 11, 18, 23, 24, 54, 83, 87; I. Tv. 10; 15, 19, 92; Mū. Tv; 
28, 41, 51, 54, 92; Nan. Tv. 33, 57; Tc.V. 19. 31, 37, 38, 53, 71, 107. 
K.C.1. T.V.M. 5.10; 6.4; Perum. Tm. 6, 7; Periy&l. Tm.1.1, 
2.9; 3.5; 3.6 etc. 

3. Bhag. P. 12.2: 30 
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such acts, Reason demands a critical view of this matter. 
In Vyasa* or Parüsara* could predict the royal dynasties 
which could have come into being far later, it would not be 
preposterous to suggest tbat the Álvars had a provision of the 
doings of Krsna at a period posterior to theirs. But the 
admission of an explanation of this kind would throw 
chronology out of gear. An impartial study requires the 
recognition that certain events must precede their being made 
known to people. All the Purāņas are attributed to Vyasa 
who was at least their compiler- Vyasa’s period* having 
been contemporaneous with that of Krgna, a considerate view 
about the probable date for the release of thc Purāņas could 
have been about 3042 s.c. lt would be prudent to admit that 
about or after this date, the stories of Krsņa became well 
known te such an extent that those who listened to the 
recitation of the Alvars’ compositions could have ready 
understanding of the references to Krena's exploits contained 
in them without any need for the narration of the anecdote in 
the context. Admission of this explanation would not show 
that Kulacēkarāļvār and Periyāļvār were fully conversant 
with the stories of Krena, if they are admitted to have lived 
at a period which tradition fixes for them. It is therefore 
difficult to agree with these traditional dates for the Alvars 
mentioned above. Anta}, Tontsrutip-potiyāļvār, Tirup- 
pāņāļvār and Tirumaūkaiyāļvār are stated in the Guruparam- 
paras to have lived after 3000 B.c. One need not intend to 
subscribe to the traditional accounts of the dates mainly to 
affect their sacrosanctity. There are overwhelming evidences 
which militate against the acceptance of these traditional 
dates, It is idle to look down upon these evidences which are 
supported by linguistic, literary, epigraphical and historical 


. Vay, P. 2.37: 409, 

5. V.P. 4.24: 34 A Similar prediction is said to have made by Nürada 
about the descendents of Karikāl Cola (Vide: Kalinkattup- parani, 
Ch. 8). 

6. Vyasa was present when the Mahābhārata was practically released 
to the Public by way of exposition on the occasion of the sacrifice 
which was performed by Janam&jaya. The latter’s coronation took 
place in 3042 B.C. cf M.Bh, Adi. 49; |7. 
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facts." Till evidences to the contrary are to be obtained, the 
dates between 700 and 850 A.D. appear to be acceptable. 


Regarding the Godhead it must be noted that the 
Āļvārs follow generally the account given in the Purāņas. 
Either Visnu is treated as the Supreme Deity amidst the hosts 
of gods or as one ,among the Trinity constituted by the other 
two Brahma and Siva and yet holding the supreme place over 
the other two* At the same time, there are references 
to show that according to the Āļvārs,* Visnu is not merely of 
the form of the other deities but is superior to the Trinity 
composed of Brahma, Siva and Indra. This is in accordance 
with the Upanisadic passage’ which has been of late changed 
in its reading to provide a room for Visnu (called Hari) here in 
order that Visnu could be on a par with the three deities 
Brahma. Siva and Indra. The earliest reading seems to have 
been without the word ‘Aari' and receives support for its 
authenticity from the citation of this Upanisadic passage by 
Tirukkon&ri Tasyai in her Tiruvaymoli Vācakamālai.'' 


Another significant contribution which the compositions 
of the Alvars have made is that the Lord is Sriyahpati'* and 
not mere Visnu or Narayana, This concept of Godhed which 
is referred to in the Visgu-purasa'* Lad given rise to the 
name ‘Srinivasa’ as applicable to Vignu. In fact, Rāmānuja 
used for the first time in the field of ViSigtádvaita philosophy 
the word ‘Srinivasa’ as an epithet of Brahman." This name 
Srinivasa has become all too common a name for the Lord at 
Tirumalai where He was known as the Lord of Vénkatam 


7. Vide. Section III, Chapter IX of this thesis where a detailed dis- 
cussion of this matter will be found. 


8. T.V.M. 3:6: 2; 7.6: 4; 8.3: 9. 8.4: 6. 
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before the period of Rāmānuja. The Āļvārs refer to Him 
as 'Tirumāl,'* ‘Tiruvalmarpan™* etc. 


Bridal mysticism is a remarkable trait enlivening the 
devotional spirit of the Alvars. The relation of the bride and 
lover (nāyaka-nāyaki bhava) which subsists between a devotee 
and God is nothing new to the writers of lyrics of the religious 
type. But it appears that before the period of the Āļvārs this 
aspect of devotion did not get thc treatment which it should 
have had. The sublimation of the love of men for women and 
vice versa, complete removal of carnality from thc domain of 
sexual references and man transforming himself into a woman 
for purposes of devotional love are the marks that characterise 
the poems of the Álvárs as some of the outstanding devotio- 
nal lyrics, perhaps the only oues of its kind to influence the 
writing of similar lyrics in other languages during thc post- 
Ramanuja period. It is true that ‘Adam’ type of poetry ex- 
erted some influence on thc Alvars, bot the contribution of the 
Āļvārs to this kind of poetry and the various modes adopted by 
them to express the surging love according to the occasions 
and situations are so unique and charming that it seems as 
though the Alvars had themselves invented this mode of treat- 
ing divine love. There were poets ina large number who had 
successfully delineated this love on the material plane. They 
would not have felt any difficulty to depict this love. as they 
were dealing with love with which both the writes and readers 
or spectators as the case may be were quite familiar. On the 
other hand, tbe Divine Person, with no trace of blemish of 
any kind, presents Himself enchantiugly to the Alvar who was 
much aware of carnality like any other mortal but who has to 
banish it and at (he same time not speak in a language that is 
foreign to erotic love. To transform himself into a woman at 
the mental level and have the lust aroused and controlled puri- 


15.  M.Tv. 8, 64; I. Tv. 30, 32; Mu. Tv. 30, 93: P. Tv. 10, 69 etc. 
16 Peri. Tm. 7.6: 3. 
17. ef. I feel a creeping sense come over me 
when I utter the name of my beloved. 
I feel a delicate movement 
running through my skin and bones 
- Love of God. p.6. 
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fying it of carnality is something which lies Leyond the ability 
of even a scholar who is endowed with much discretion. The 
Alvars, however. succeeded in depicting their bridal love for 
the Lover, the Lord, basing it on the external stature of the 
Lord and the subdued but animated figure of the woman. This 
method of delineation has deeper moorings. The psychologi- 
cal aspects of the woman are then aroused in the Alvar’s mind. 
They operate at the conscious level when acted upon by the 
handsome and bewitching beauty of the arca form of the Lord. 
The Alvar then is only a bride in the physiological frame of 
man. He is then totally unaware of his masculinity and treats 
the Lord as her lord and pours out her heart to him. God- 
experience which is then had is presented by the Alvar ina 
language with which he is quite familiar and which could be 
easily underst¢cd by others. 


The concept of *mafal&rtal is not known to the Sanskrit 
writers, but Tirumankaiyalvar speaks of the approach of the 
Sanskrit writers to this aspect of love-representation. The 
motif of 'mafalurial" is however known to Sanskrit writers as 
also the adventurous and courageous approach by woman to 
take the initiative in achieving their purpose is likewise well- 
known to them as shown by this Āļvār through numerous in- 
stances from the ancient sources. ‘Matalartal’ is only a public 
display of one's unrequited love which could be adopted by 
women also. This touch of erotic element purified and sancti- 
fied by the element of devotion gives a unique stamp to the 
compositions of the Āļvārs. particularly Nammalvar's. The 
method of sending a message to the Lover is also adopted by 
Anta] and Nammāļvār adding variety to the treatment of de- 
votion. Besides, the parental affection and endearment evi- 
denced in the poems of Periyalvar and Kulacékaralvar have 
few parallels elsewhere to outshine them. 


Devotion, which is the name of one of the various 
aspects of affection and endearment subsisting between two 
persons, takes several shapes under the influence of awe and 
wonder, filial attachment. parental endearment. friendly 
affection and love ofa bride for a man and vice-versa. The 
literature before the period of the Āļvārs contains a vivid de- 
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piction of all these features of devotion. The compositions 
of the Āļvārs also depict all these but they have outshone the 
earlier sources by the singularly superb treatment given in 
them of the filial, parental and bridal features of love. Even 
there, the bridal one gets the delicate treatment." While there 
is a twofold course for the flow of love, that is from the Lover 
to the Beloved and from the Beloved to the Lover and there- 
fore the treatment of devotion on both these courses 
could be justified, most of the mystica! religions pre- 
ferred the devotional approach from the aspect of 
the bride". Tenderness, charm,  delicacy aud such 
other feminine traits of love could be found in God but God 
is very powerful, omniscient and formidable and hence manly 
traits could be better associated with Him. The ulterior pur- 
pose which is sought by being in love or devoted to God is 
reunion of the aspirant who is the self with God. To achieve 
this end, the womanly approach is more suited to the self 
which is weak and ignorant. The manlyapproach, which is 
marked by the fatherly aftection, is apt when God is treated 
as a son who becomes the object of all the endearment and 
affection of the father.?* 


The doctrine of worship (paja) taking the form of kain- 
karya is not peculiar to those who adopt the path of self- 
surrender nor is so the concept of sesātva or service to the 
acarya or bhakta. All these have been from early times the 
aspects of religious experience particularly that of worship 
which forms part of bhakti, Inthe post-Ramanuja period of 
Vaisnavism these aspects gained more importance as a result 
of the preaching of the doctrines of the Alvars and come to be 
closely associated with the path of self-surrerder. Both the 
Āļvārs and Rāmānuja enjoin these practices mainly with 
service to God, that is worship.?! 


18. The Alvars’ treatment of these features might have scrved as a 
source of inspiration and of the best models to adapt them for the 
treatment of these features and few others, by Bārathi in his poem 
‘Kannan Pattu’. 

19. cf. Love of God. 

20.  Perum. Tm. 9. 


21. cf. Peri. Tm. 6.3: 2, Ramanuja : Saranàgatigadya- last varse. 
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It would have been preposterous, if the Ajvars had de- 
cried openly the performance of the sacred rites which are 
enjoined by the Vedas and Kaļpasūtras. A clever way of 
reconciling the performance of the Vedic rites with the duties 
which a devotee could discharge to his deity was envisaged in 
the Purdmas and epics. It was in the Bhagavad-gita that 
statements are found enjoining the performance of the duties 
without the entertainment of the desire to get the rewards of 
them."* According to the Purāņas an act of devotion came ty 
be viewed as a religious rite (Karma) which could conveniently 
take the place of Vedic rite. The Girā idea of renouncing the 
result of the acts gets promoted when it is considered that 
God being supreme, there is no need for the doer to saddle 
himself with the responsibility of getting the results of his 
deeds. So any act of devotion came to be looked upon as 
seva or kainkarya to the Lord, which was to be done to please 
Him Who would surely bestow on his devotee the fruit of it 
according to His own liking. Moreover, the Vedic deity re- 
mains invisible when invoked on occasions of the ritualistic 
performances and so there will always be the apprehension 
regarding the getting of the result when the offering is not 
madc personally to the deity. Here, however, there is God 
Himself in arca form whom it is easy to propitiate in his very 
presence. This idea of service involves also the relation of 
master and servant between God and man. Fully alive to the 
limitations imposed on him and being concious of his forlorn- 
ness and incapacity to do anything by himself. the devotee 
chooses to do what the Lord bids him to do. He is ever ready 
to be the servant of God and this is the purpose and goal of 
life** This service is known as kainkarya or atimai to do 
which even other gods feel the sense of rivary and comp:- 
tition, The spirit of service could be further extended to the 
devotees of God who are to be served by another devotee. In 


22 Bh G. 18: 2. 
23. Kir. P. 2. 18° 
24. cf "The urge of life is to serve Thee alioa. 
For the God. Conscious a momeat without 
Thee is verily a sin”. 
= Love of God. p. 126. 
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a sense, this attitude seeks to eliminate the rather wide gap 
that scparates man from man socially and also materially. 


Kainkarya or rendering service to the deity in a shrine 
has become the chief trait that governs the life of a Vaisna- 
vite. The development of this trait has been there even before 
the period of the Āļvārs in some form. It was definitely in 
relation to the life of an individual who is devoted to his 
Lord. ltisthe compositions of the Āļvārs that gave a defi- 
nite shape to this concept in favour of rendering service to the 
deity ina shrine. The words 'netumarku afimai™ show tbat 
service is to be rendered to Visnu. That service is to beren- 
dered to tn: Lord at the Tirumalai Hills is actually mentioned 
by Nammalvàr ** This makes it clear that the arcá form is to 
be preferred for rendering service. This explains why Rama- 
nuja refers to himself as having been directed by the Lord at 

riRangam to stay there comfortably.” References to the 
Yadavadri** and others also support this interpretation of 
worship. Again, this explains why Yamuna was taken to Sri 
Rangam by Manakkāl Nampi, Rāmānuja and Tirumalai 
Nampi rendered service at Kanci and Tirumalai respectively, 
Rāmānuja had his pontifical seat at SriRahgam, Vedānta 
Desika and Manavāļamāmuni spent most of their time at Sri 
Rangam. Itisin the light of this concept of kuiskarya that 
gave rise to the institution of group of enlightened people as 
Ācārya Purusas for rendering service in the temples and of 
persons well trained in the Vedas and Prabandhams as part of 
their kaikarya in such shrines. [n and around each shrine, 
there arose a band of workers who included the priests, cooks, 
Pipers and others, all of them having, for their life's purpose, 
ouly service to the Lord. This principle for rendering service 
came to be applied to the Alvars and Acaryas in places where 
pontfical seats arc establisaed and also in the houses where the 
Ācāryas dwell. The development and prevalence of this con- 
cept, as practised. is undeniably duc to the Alvars’ compo- 
sitions. 


25. T.V.M: 8.10: |. 
26. ibid. 3.3. 

27. Šaruņāgatigadya, 
28. GP. p.199. 
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The bhagavata cult wbich has been in existence from 
very early times, even before the period of the Āļvārs, got 
a fillip under the inspiration of the teachings of the Alvars. 
The basis for this attitude is not difficult to explain. Since 
God is dear to the devotee, God's men too should bc equally 
dear. They owe respect at the hand of the devotee being re- 
lated through devotion to God Whom they worship. If God 
could not be offended on moral grounds, God's mcn too ought 
not to be offended. Bhakti, as the path of salvation, is a 
moving force for bringing God's men for congregational 
prayers ** 


Whether the Alvars used the word ‘ava’, 'katal' or 
‘anpu’, it is very clear that they were much drawn to the Sup- 
reme Person by the spirit of devotion. It is true that they 
frequently refer to this path and speak of the act of medl- 
tation?! as a sure method of God-realization, Tirumalicaiya]- 
vac and Nammāļvār did adopt this means. How.ver, the 
Āļvārs do not appear to have been in favour of prac.ising de- 
votion in all its eight !imbs.?? Control of the sense-organs?! 
relying upon God as the sole refuge and doing service to God 
through thought, word and decd appear to bave been preached 
by the Alvars. Though these could not be held to form part of 
path of devotion as preached by the Upanisads through the 
Brahmā--vidyas, they are yet part of the act of devotion which 
any soul could adopt when it is aroused to God's presence and 
gets attracted to Him. This attraction interprets effectively 
that the bond connecting that soul and God is nothirg but the 
bond of devotion. 


The path of sclf-surren:er which is treated as an inde- 
pendent means of mokga and which preserves the essential 
features of bhakti, is well expound:d inthe Pāficarātra Agamas 


29 cf. ‘'f pray for Thy Love and for the Love of Him who loves Thee’’. 
- Love of God, p. 20. 

309. Section IV, Chapter XVIII of this thesis deals with this matter. 

31. Nap, Tv. 61; Mu. Tv. 79, 

32 Peri. Tm. 3.2; Nag. Tv. 13. 

33. cf. Peri. Tm. 5.6: 9. 
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and the Bhagavad-gitā. The words used in this connection are 
*ayāsa” which means placing one's burden at the Feet of the 
Lord, 'prapatti” conveyed by the verbal forms such as ‘pra- 
padye’ which really means proceeding and going and ‘saraga’ 
which means house and protector. Entrusting something to 
another or keeping it as a deposit is the general sense convey- 
ed by the words ‘nyasa’ and 'niksepa'. Any one who requires 
protection or safety from some source of insecurity would 
naturally proceed to a place of refuge (saronam) or seek re- 
fuge under a protector (saraņam). Though the Bhagavad-gita" 
contains references to these words, it is only the Carana- 
$loka® that could be held to convey the idea of prapani. It 
is highly difficult to aver that the Bhagavad-gita preaches pri- 
marily the path of prapatti. In fact, it preaches the path of 
bhakti in clear terms," The Carama-sloka could as well be 
taken to imply the position of prapatti within the framework 
of bhakti. The verse of Nammāļvār means that the Alvar had 
sought shelter under the Feet of the Lord of Tiruvénkatam.? 
This is a clear proof that prapatti was adopted as the means 
by the Alvir and so he is declared to be at the head of all 
people who seek shelter under God (prapanna janakutastha). 
The traditioral interpretation of this doctrine through the 
Carama-sloka and the Tirurāymoļi of Nammāļvār was handed 
down to Rāmānuja by Tirumalaiyantan. In this context, it is 
necessary to refer to a criticism on the interpretation of the 
second d:cad of the first centum of the Tiruvāymoļi. Accord- 
ing to a line of interpretation, Yamuna interpreted this decad 
as conveying the essence of prapatti. Ramanuja too held this 
view before he wrote the Sri Bhagya, butafter writing it, he 
was in favour of bhakti as the import of this decad. Nanclyar 
and Vatskkut-tiruvltip-pijlai adopt this line and the latter 
writer mentions Empar as having given his assent to this inter- 
pretation.! Curiously enough, Piļļān, the spiritual son of 
Rāmānuja and the first commentator of Tiruvaymoli which he 


34. Bh. G.4: 1); 8: 20. 

35. ibid. 18: 66. 

36. ‘bid. 9 and 18, 

37.  T.V.M. 6.10. 

38. Thirty-six Thousand on T.V.M. 1.2. 
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interpreted according to the instruction of Rámanuja, meu- 
tions prapatti (bhāra-nyāsa) ns the import.” This is very deli- 
cate point on which criticism could not be offered except with 
great caution, 


The second decad of the first centum begins thus : 
"Renounce all things. After doing so, you offer your souls to 
Him Who is the master of mokga”.*° The Alvar then asks the 
selves to give up all thoughts of ahankara aod mamakara (the 
feelings of ‘I’ and ‘Mine’) and to have no connection with the 
world.“ The entire existence is under His control.* All the 
activities, mental, verbal and physical, should be directed to- 
wards Him for His service: His Feet which are the only sup- 
port of the selves should be held firmly.** Giving up the ideas 
of possession and egcism and reaching or holding to the Feet 
of the Lord are acts which could be practised also by those 
who are devoted to God and who adopt the path of devotion. 
The doctrine of self-surrender has, for its fundamental con- 
cept and trait, the placing of one’s own self at God, Who is the 
refuge. The basis for this act of self-surrender lies in the 
realization by the self that it cannot take care of itself and 
that God alone, Who is its master, can give protection. ;These 
are conveyed by words such as ‘ I reach or proceed to shelter’ 
(saragam prapadye). The line* ‘offer your selves unto Him’ 
is a clear indication of the act of self-surrender which the 
Alvar asks people to adopt. The other contingent aspects of 
this doctrine are clearly conveyed in this decad. In 4 similar 
strain, the Alvar mentions his act of self-surrender in another 
line: ‘Ido not have any refuge. : I take refuge under Thy 
Feet' **. The word *'agiyen is used significantly conveying the 
sense that he is a servant of Him Who is the Lord of the three 
worlds and Who governs them. 


39. Pijj@m on T.V.M. 1.2: 1.° 
40. T,V.M.1 2: 1. 

41 ibid. 1.2: 3. 

42. ibid. 12:7. 

43. ibid. 1.2: 8. 

44. ibid. 1.2: 10. 

43. ibid. 1.2: 1. 

46. ibid. 6.10: 10. 
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Apart from references contained in the contemporaries 
of Nanclyar and others to the effect that Ramanuja revised 
his opinion regarding the import of this decad in favour of the 
path of devotion, what remains inexplicable is the motive for 
this revision of opinion. Ītis true that there are far more 
numerous evidences in favour of the path of devotion than for 
the path of self-surrender. If Rāmānuja felt that Vedēšnia 
doctrines preach and uphold the path of devotion, it must be 
admitted that there is justification for it. This must have 
been Ramanuja's view while commenting on the Brahma- 
sūtras in the SriBhasya. According to the Gupuparampara, 
Rāmānuja was taught by Tirumálaiyantàn that the importof 
the second decad of the first centum of the Tiruvāymoļi wa: in 
favour of adopting the path of self-surrender. This was the 
traditional view handed down from Yamuna. As far as his 
discourses of the Tiruvaymoli were concerned, Rāmānuja 
should have taught his disciples only the doctrine of prapaiti 
as the import of this decad. When he directed his disciple 
Piljan to write a commentary on the Tiruvaymoli, he must have 
had confidence that Piļļān would be writing in accordance 
with what he was taught by him. Rāmānuja did approve of 
this commentary Arayirap-pati aad commanded his disciples 
to look upon Pillan as the master of both Vedantas." If 
Pijlan’s mentioning praparti as the import of this decad were 
not traditionally correct or. were contrary to his own opinion, 
Rāmānuja would not have given recognition to this commenta- 
ry or would have at least forced Piļļān to change the version in 
favour of bhakti. What really could have happened seems to 
be an incorrect understanding of the situation. That the 
Tiruvaymoli preferred to enjoin the path of self-surrender is to 
be admitted without reservation, but it would be presump- 
tuous on the part of Rāmānuja to attribute this concept dircct- 
ly to the Vedanta tradition as propounded by the Brahma-sut 
ras and Upanisads, particularly when he strained every nerve- 
to advocate in favour of the doctrine of devotion being not in 
any way differeni from that of knowledge. The traditions in 
the two Vedāntas were thus slightly different. Piļļān had given 
thus the import of the decad as it was taught by Ramanuja. 


47.  Yatira ja-vaibhavam, 108. 
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He must have been fully aware of the difference in Ramanuja's 
approach. Whether Empar held a converse view as stated by 
Naficlyar cannot be verified The difference in the two 
approaches was not probably realised. Naūciyar mentions 
that the import of the decad is in favour of devotion and also 
attributes this view to Ramanuja and Empar intending to cite 
them for his support. Besides, Nanclyar and his followers 
could not also explain what made Ramanuja revise his opinion 
and thus made him preach against the tradition handed down 
to him from Yamuna. In fact, there is no contradiction bet- 
ween tbe import of this decad and the contents of the Sri 
Bhasya. From this it does uot follow that Nanclyar and his 
followers were against the spirit of the preachings of the 
Alvars. That the Alvars taught the path of self-surrender as 
the only means of salvation is readily admitted by both the 
lines of teachers who trace their descent from Rāmānuja. 


it is really interesting in this context to note that 
Rāmanuja did not anywhere in his works mention that prapatti 
is an independent means of moksa. He makes references fre- 
quently to the path of devotion. In one context** he mentions 
that the act of self-surrender is the means to win God over to 
the side of the devotees. It is not stated here that it is the 
direct means of moksa. However, the Gadya-traya and the 
Saranagati-gadya in particular, show that Rāmānuja adopted 
prapatti asthe means, Similariv it could be said, of course 
with some reservation, that the Alvars preached mainly bhakti 
as the method of reaching God but referred to prapatti far 
more frequently than Ramauuja did in his works. What 
Rāmānuja taught through his works and practice became in- 
corporāted in the commentary of Pillan. The ubhaya-vedanta 
concept to which Āndhrapūrņa*” refers ina way should have 
formed the main tenet of the Vaisnavite school from the time 
of Pillan with the result that praparti assumed more signifi- 
cance than before. After this period, it came to be treated 
as an independent means. Objections should have been raised 


48. Šrī Bhasya on 1.4: 1. 
49.  Yarirāja-vaibhavam, 1. 
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for this status offered to prapatti, as itis known from the 
Niksāparaksā which was written by Vedanta Desika to vindi- 
cate the validity of the doctrine of prapaiti. 


If the Āļvārs make frequent references to the path of 
self-surrender, it may be taken that it is devotion that made 
them seek refuge when they were forlorn unable to bear the 
sufferings of separation from Him. These sufferings prove 
only that it is devotion which the soul has for God that makes 
it feel the separation from Him keen and making it miserable. 
The helpless self can do nothing to overcome it. The only 
thing which it can do is to seek shelter under God. In this 
sense alone, the Alvars seem to have used the words ‘firuvati 
ataital'.;? There is nothing wrong if this is taken to mean the 
doctrine of self-surrender which is supported by devotion. To 
suggest that the Alvars had their prapatti as the only method, 
giving up or without reference to devotion is too much strain- 
ing the issue. Thus devotion seems to have entered into the 
doctrine of self-surrender at least as its main ingredient. 
It is only then that the concept of bhagavata worship could be 
explained as meaningful. 


The principle of Arthapancaka may also apply to the 
path of devotion, although the later writers adopt it in support 
of the path of prapatti. Some of the exponents in the post- 
Rāmānuja period apply this principle to the Tiruvaymoli and 
seek to show that this work of Nammāļvār is in reality an ex- 
position of this principle." 


In the state of release a liberated soul could choose any 
one pattern of existence such as identity of abode (sāfokya), 
proximity (samipya), similarity of form (sārēpya) and intimate 
union (sayujya) and can enjoy all the perfections of Vaikuntha. 
To have the appearance of the Lord and to be ever near Him 
are to be desired by a self. Immense delight could be derived 
by these states. However, the Āļvārs preferred to have only 
sāyuja, that is, close communion, a state which need not be 


50.  T.V.M. 6 10. 1, 3; 9.10: 6. 
51 Twelve-Thousand - Introduction. 
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distributed thereafter. Feeling of oneness with God and the 
awareness that he is part of Him would give greater delight to 
the self who adopts the sayujya aspect of existence.” 


The temples which were already reputed during the 
period of the Alvars were visited by these saints wbo sang in 
praise of the deities there,” While Nammalvar sang for the 
most part of the shrines situated in the Tirunelveli District 
and the Southern part of the Kerala State, Tirumaakaiyalvar 
sang in particular the deities in and around his native place in 
Tirunakari in the Thafjavūr District not to speak of the 
innumerable shrines in the wholc of India which he alone visi- 
ted. But for these two Alvars, most of the shrines would have 
passed into obscurity. Tiruvarankam, Tirumalai and Tiru- 
māliruūcēlai are the three important shrines which were popu- 
lar at the time of the Āļvārs and were visited by most 
among them. Subsequent to the period of the Alvars 
and probably after Nathamuni’s arragement for the reci- 
tation of the compositions of the Alvars, a shrine in 
whose honour an Alvar composed at least a verse came to be 
held in greater respect in comparison to the one which did not 
receive such an attention from the Alvars. Such shrines came 
to be designated as 'pātal perra talatkaļ” (shrines celebrated 
by the hymns of the Āļvārs). One hundred and eight holy 
shrines are brought under this head." Itis quite possible 
that Nathamuni was responsible for the formulation of this 
Idea of treating a shrine as ‘pétal perra talam’ although there 
is no means of verifying it. This suggestion could be admitted 
in view of the fact that Sri Rangam became the seat of the 
Vaisnavite Acaryas since his time. It is perhaps during the 
period of Ramanuja that the important shrines got enumerated 
in the order of Sri Rangam, Tirumalai and Kancipuram. The 


52.  Jitünte Stotra 2; 36. 

53. Appendix V gives the list of shrines exclusively sung by one Alvir 
only. 

54. The list of such shrines start with Sri Rangam and end with Para- 
mapadam. ‘They are grouped according to the regions where they 
are situated. (Vide the list contained in Sri P. Krishnamacharyar’s 
edition), cf. Nūrreftut-tiruppati Antāti of — Pillaip-perumal 
Ayyengar. 
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first one is also known simply as kayil and its presence at the 
head should have been due tothe largest number of verses 
sung by the Alvars on the presiding deity there. The Tiruma- 
lai comes next. Kancipuram is also known as Perumalkoyil 
in order to distinguish it from the Siva Kanci, with its innu- 
merable temples of Šiva. How Kālīci or Perumáa]koyil came 
to occupy the third place is not known. According to the 
general understanding, the temple at Tirukkacci has only two 
verses from Pūtattāļvār.** Nammāļvār who mentions only the 
three shrines Tiruvarankam," Tirumalai" and Tiruvehkā (at 
Karci), did not take note of this temple. To some scholars 
the first decad of the first centum of Nammalvar's Tiruvāy- 
moli is in honour of the deity at Tirukkacci.* This conten- 
tion is perhaps intended to justify the mentioning of Tiruk- 
kacci or Perumalkoyil as the third in the list. The shrineat 
Melkote known as Yadavadri in the Karnataka State grew iu 
importance after Ramanuja and is generally enumerated as 
the fourth shrine after Perumalkoyil. There are of course 
temples as in Mannargudi, Maturantakam, Srimusnam and 
other places which are important in their own way, but are 
not known by the designation ‘pata! perra talankal’. 


It was Ramanuja that created a new kind of atmosphere 
in and around the temple where the Alvars and the singing of 
their compositions came to attain much importance. This 
was done in the first instance at Sri Rangam and was perhaps 
adopted by others in other shrines. The recitation of the 
whole or part of Nalayiram has become obligatory in all 
shrines dedicated to Visnu and situated at least in the Tamil 
Nadu and at Tirumalai, Ahobilam, Badracalam. Nellore, 
Mangalagiri and others in the Andhra State and also at Yada- 
vadri at Melkote and other places in the Karnataka State. 
cf. Naldyira Divya Prabandham p. 286. (Ed.) by Mayilai Matava 
Tàsan (Madras. 1962). 

56.  T.V.R.28. 

57. | ibid. 8, 10. 

58. ibid. 26. 

59. Vide: Candragiri Venkatesa's commentary on Vedanta Desika’s 
Dra midopanisat-saram verse, 5. 
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The act of matgalāsāsanam (celebration by hymns) 
which the Alvars performed is in reality not exactly a prayer 
in a plaintive tone for the redressal of personal or human 
misery in general. Nor is it a glowing description of Gcd's 
grandeur which very often defies expression. lt is not also 
the narration of anecdotes or episodes which recount His ex- 
ploits. The word 'margalasásanam! means hoping or wishing 
well, welfare or auspiciousncss to another. Periyalvar stands 
at the head of those who could do this form of prayer. When 
he was taken on the elephant through the streets of Madurai, 
there appeared the Lord before him. He did not at once be- 
gin to praise Him, but wished that the Lord's presence should 
continue to flourish for hundred of years. He wishes at first that 
there shall be no separation between God and His devotees. 
The true spirit of an ideal religion or religious experience 
cannot be anything other than this aspect. What has happened 
is reunion with or coming together of God and His men. This 
is thc ideal of religious experience. This communion shall 
never get disbanded. The prayer is therefore an ideal. Then 
the Alvar wishes for the welfare of Laksmi discus and conch, 
all of which show that the most Supreme Person shall have 
this mangalasasanam: Other Ālvārs also do this." 


Another factor that must be noted is that elders talk of 
doing matgalāsāsanam while they go to offer worship in the 
shrines. They do not go to tulfil any vow or observance as 
most of the shrine-goers do nowadays as in the case of Tiru- 
malai, Shēļingar (Colasimhapuram) and others. The real 
spirit underlying these could be easily guessed. The sight of 
the Lord in a particular pose is extremely exhilarating. The 
Āļvārs do not become haughty that they alone deserve to have 
that sight. They wonderas to how they alone were chosen 
and offer an explanation for this on the ground that their good 
deeds done in the past should have brought God’s person be- 
fore them. Such a sight they wish to last for all times un- 


60.  Pailantu 
61. Periyal. Tm 1.9; 5; TVM. 7.6: 11 
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tainted by worldly defects. Anta] remarks exquisitely that 
each limb, foot etc., of God deserves the mangalasasanam.* 
The Lord Who has come down shall remain for the welfare of 
humanity. 


A very bold step, which is never known in any religion, 
was taken only in Vaisnavism and that is, rendering the prin- 
ciples of theistic faith which is found fully developed in 
theancient sources into Tamil, a language which like the 
languages other than Sanskrit, was not envisaged to become as 
vehicle for conveying religious ideas. The entire matter that 
could be gathered from the sources down from the Vedas is 
retained in toto in these Tamil Prabandhams, as though testi- 
fying to their inheritance to the Vedic religion. The compo- 
sitions of the Alvars are not translations of the Vedas or Pura- 
nas nor are they the Tamil renderings of portions of the Vedic 
texts or anecdotes recorded in them. They arc in the literal 
sense of the word representations of what could be described 
as the sum and substance of the theistic teachings available in 
the Sanskrit sources. 


It was Vedanta Desika that offered a convincing justifi- 
cation for the adoption of the Tamil language for purposes of 
religious and philosophical preachings. The essence of what 
is taught in the Vedas is presented by the Lord Himself 
through a language which all the inhabitants of the region 
occupied by Sage Agastya could easily adopt and understand.” 
The substance of the Vedanta is more easily grasped 
when it is presented in the medium of Tamil.* Both the 
Alvar’s presentation of the Vadic truths and principles and 
Vedanta Desika's support of this adoption could be taken as 
presaging the present day trend of adopting the regional or 
mother-tongue as a medium better suited for the purpose of 
learning. This is indeed a democratic element in the religious 
and philosophic sphere. 


62.  T.Pv.24. 
63.  Guruparamparūsūra. p. 3. 
64. Seventeen Cillarai Rahasyangal, p. *« 
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The objections which were noted by Nanciyar and 
others regarding the adoption of a profane language for reli- 
gious and devotional purposes, show that the reception which 
was accorded to the Divya Prabandham was not uniformly a 
favourable one. It is to build up a strong defence that Natha- 
muni, Yamuna and Ramanuja sought to raise the compo- 
sitions of the Āļvārs to the status of a religious text. These 
compositions, at the time when Piļļāu was directed by Rama- 
nuja to comment upon, were held to be sacred like the Vedas, 
in spite of the non-Sanskrit language in which they were com- 
posed. The followers of Rāmānuja maintained by all means at 
their disposal the holy nature of these compositions and went 
to the extent of arranging for the recitations of these both in 
temples and houses on occasions of worship. Not only did 
Vedanta Desika defend** and establish the obligatory recita- 
tion of these on the festive occasions in front of the deity but 
also recorded in a suggestive manner lo the respect one should 
show for their reciters " Perhaps it was about this period 
that the Agamas recommended the recitations of these hymns 
in praise of God composed in ‘bAasa', a word which then 
meant a language other than Sanskrit.” 


The Lord Himself is described to have bezn come down 
in descent for the sake of humanity. While He took ten main 
avataras under the vibhava kind, He came down in a new kind 
of ten avatārs" Vedanta Desika, who made this state- 
ment, sought to establish that the composers of the Nālāyiram 
were men of no mean merit. They were master-minds that 
came down with divine elements. This may perhaps point to 
a tradition which Vedanta Desika was aware of during his time, 


65.  Hetook part in disputes with those who did not agree upon this 
and came out victorious and established the practice of reciting the 
Prabandhams on strong grouads (Vide : Introduction to the Sankal- 
pasüryoda ya. Part I. p.63). 

66. R.T.S. Chap. I, Introduetory verse. 2. 

67. 1s. S. 11: 36, 37; 13: 246. N 

68. Guruparamparäsāra, p. 3. There ar: actually twelve comoosers. 
Antāl is treated as part of Periyálvir and Maturakaviyātvār as part 
ot Nainmālvār. 
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oreven if he should take credit for this description, there is 
justification for the worship of the Alvars in temples and con- 
ducting festivals to them as are done for God. While God 
came down and displaved His greatness to His men who ex- 
pressed their love, gratitude and admiration for His exploits, 
here the Alvars did make notable achievement in glorifying 
God and God alone, Maturakaviyāļvār being an exception 
worthy of note. If God came down to satisfy the God-hunger 
of men, the Alvars demonstrated through their compositions 
what God-hunger is. Men of ordinary abilities could not 
achieve this and therefore is the suggestion that is made here 
that God himself came down in the form of the Āļvārs to 
achieve this purpose. In fact, even God cannot do this by 
Himself. He could do it only in the garb of His men who are 
endowed with His divinity for which purpose He had to come 
down as the Alvars. 


In this connection, Vedanta Desika offers an apt ana- 
logy. The salty waters of the sea are taken in by the clouds 
and are released as pure water which is fit to be drunk. Even 
so, the contents of the Vedas are beyond the understanding of 
the ordinary people and therefore could not be realized 
through the direct study of the Vedas. The Alvars, like the 
clouds, grasped the Vedic doctrines, and conveyed them 
through Tamil medium which is not only sweet (palatable) 
but is also fit to be drunk like rain water. As it is holy to 
take bath in the sea on occasions of sacred days, the Vedic 
texts have to be respected for use on occasions. Like the rain 
water, the compositions of the Āļvārs could be stored in reser- 
voirs and used for various purposes. None is forbidden from 
using these compositions like the water which all can make 
free use of. The compositions of the Alvars are thus readily 
understandable even to ordinary men. It will be no exagte- 
ration if it is suggested here that just as the nature and good 
conditions of the containers like the tanks, reservoirs and 
pipes are responsible for keeping the water drinkable, so also, 
only such individuals could be taken to have grasped the truths 


60. Guruparainpardsara, p.3. 
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of these compositions hy being sincere in their doings, honest 
in intentions and good by tempzrament. The unworthy in both 
cases are not only dependable but harmful also and therefore 
are fit to be discarded, 


Like the Vedanta system which is mainly concerned with 
a disquisition about Brahman's nature and the means of 
attaining it, the compositions of the Alvars reveal the interest 
of their authors in depicting God's perfection and their personal 
experience of Him. While the Vedanra system seeks to demon- 
strate that Brahman's eminence could not be questioned 
or affected, the Alvars, on the other hand, seek to draw 
attention to their experiences which reveal beyond the shadow 
of doubt God's eminence. The Vedānta-sūtras begin with the 
statement that there is a keen desire to know Brauman. 
Existence of Brahman is an already admitted fact which 
requires no proof. The marks for this assumption lie in the 
world owing its origin, maintenance and disappearance to 
Brahman. This is all known from the scriptures. The Āļvārs 
too treat of the Sapreme Person as too well-known and thus 
requiring no proof to demonstrate His existence. Without 
exception, He is referred to as the creator of the universe 
which He maintains end preserves during deluges. There is 
of course more of the logical aspect in proving God's relation- 
ship to the world. Visualizing God everywhere in tbe black 
sea, blue cloud and others is really an experience which could 
not be explained away. God chooses to reveal Himself to His 
men through Nature. “Nature, which is the time-vesture of 
God and reveals Him to the wise, hides Him from the 
foolish". Metaphysical discussions have the places of their 
own. They dissect the ultimate Reality into parts which be- 
come abstract having no attraction for the man with God- 
hunger. The deeply devout man, with his unshakeable faith 
in God, does not need any proof for God's existence. “There 
is nothing more real than whatcomes from religion. To com- 
pare facts such as these with that comes to us in outwa:d ex- 
istence would be to trifle with the subject. The man who 


70. Passage from Carlyle citzd in the /deas of God. p. 172. 
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demands as reality more solid than that of the religious con- 
sciousness knows not what he secks’’.”! 


This kind of description of the otigin of the compo- 
sitions raises another important issue. The Vedas are admit- 
ted to be apauruseya, that is, not of human origin. The com- 
positions of the Alvars, being designated as the Dravida Veda, 
should be considered also us apauruseya. This matter was 
raised by some scholars in the post-Ramanuja period who held 
that these were not of human origin." Such a view does not 
stand to reason. Whether Nammāļvār is stated to have ren- 
dered the Vedas into Tamil,” or thc compositions are given the 
name Dravida Veda, the fact remains there that these compo- 
sitions contain the essential teachings of the Vedas. In this 
respect, they are in no way different from the epics Ramayasa 
and Mahabharata and the Bhagavad-gita..' The Ramayana 
which is the work of a human being Valmiki, is stated to be 
only an edition of the Veda in the form of the Kavya. Itis 
only the Veda of Valmiki who refers to it as samhira. The 
Mahābhārata which was composed by Vyasa in its nuclear 
portion is hailed as samhita^* which is open to all, irrespective 
of their social standing. It is also called the Veda of Krsna.” 
Its author is admittedly the avatara of Visņu " With all this 
both the epics are admitted to be of human origin. The 
Bhagavad-gita which contains the quintessence of the teaching 
of the Uparisads, is the song of the Divine but yet is treated 
not as a Veda of no human origin but as a smrti, that is which 
reminds us of the Vedic truths. The designatiou Veda which is 
given to the Nālāyira:n must be taken to convey only this sense 


71. Passage cited from Bredby's Appearance and Reality in the Idea of 
God. p. 449 


72. Evidence is wanting to identify the person or group or persons who 
held this view. 


7). K.C.8. 

74. cf. ibid. Süt. 189 to 194. 
75. Ram. 6. 128: 120. 

76.  M.Bh. Adi. 1: 78. 

71. ibid 1:294; 62: 20. 

7$ Bhag. P.1.3:21. 
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of revealing the truths in a medium different from that of the 
Vedas. Like the epics and Purāņas these are verily the sup- 
plements to the Vedas,” still retaining the names Veda and 
samitā. 


Mention must be made here about the work known as 
BhagavannaémasahaSram recently prepared by Pandit V. Anant- 
acharya and A. Srinivasarashavan. It is based on the 
Dramidopanisat-tatparya-rainávali. This work summarises the 
gist of each decad in a s/oka which contains at least ten words 
conveying the sense of each verse in that decad. The Tiruvāy- 
moli, which is considered to be dealing with the Lord's attri- 
butes is thus held to contain at least thousand qualities of the 
Lord. Those who composed this work took each word which 
deals with the gist of verse and turned it to suit the formation 
of a name of the Lord. So there are thousand names prepared 
from Vedanta Desika's work but based on the contents of each 
verse of the Tirurāymoļi. This is another sahasranāmam [or 
Visņu like Vissusahasranāmam which is included within the 
Anusasana parva of the Mahabharata. 


No better tribute could be paid to Nammāļvār and his 
compositions than repeating Vedanta Desika who said of him 
thus : "We worship the toe of Satha, whose literary outpour- 
ings bearing the fragrance of Vakuļi flowers made the Vedas 
take resi". This means that the Vedas felt that Brahman lies 
beyond thought and expression. The Tiruvāymoļi proceeded 
further where the Upanisads left by dealing at great length 
about God and His perfection. In another context, be remarks 
that the utterances made by those preceptors who are thc re- 
cipients of Nārāyaņa's favour are more autheatic than and 
superior to those of thesages even though their hcarts are 
pure." Again he emphatically asserts that it is only through 
the grace of Sathakopa that all the Vaisnavites have found it 


79. cl. Drūmidēpuniyat-tatparya-ratnāvali. 4. 
80.  Yarirējasaptati. 4. 

81. Taitt. Up.2. 

82. Amrrāsvādinī, 27. 
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possible to bow with their heads at the Fect of the Lord, rather 
reach His Feet with bent heads." 


It may be concluded that the popularity of Vaisnavism 
during the period of Rāmānuja has been mainly due to fotr 
features which characterized the tenets of the school. The 
difficult and arduous paths of karma and jttāna were replaced 
by the path of devotion, not that which is enjoined in the 
Upanisads but practical life filled with the emotion of love for 
God.Abstractness, rigidity, idealism and inaccessibility which 
mark the Upanisadic concept of God-head gave room for emo- 
tional appeal, tenderness, realistic approach and easy accessi- 
Lility of God which made the course of devotion very attractive 
and practicable coming within the reach of common man 
irrespective of social status, and equipment. That God would 
overlook the guilt of man and would surely help in times of 
distress personally or through agencv gives strength to the 
weak-minded and makes them feel much drawn and attached 
to him. Prapatti has played an important role in this respect. 
To seek refuge under God is welcome measure so as to be rid 
of the responsibility for looking after one's own interest and 
also others. The concept ofservice to God and His men is 
more endearing to humanity than the mere practice of devotion. 
The meeting together of persons who are devoted to God is 
welcomed with their differences rid of them and enjoy commu- 
nion with God.  Hereby the spirit of tolerance gets fuli scope 
for development. 


It is clear that the preachings of the Āļvārs influenced 
Yamuna and Ramanuja to develop a system of Vedantic 
thought based on the Vedas and the Nélayiram The courses 
of bhakti, p:apatti and the concept of kaiskarya and the cult 
of the bhdgavatas had far-reaching effect on many a religious 
school all through India. The Krssabhakti of Nimbarka and 
Vallabha owes its rich development to tke devotional hymns 
of the Alvars whose spirits were reflected in the Gadyatraya of 
Rūmānuja, Pasicastava of Kūrattāļvān and the Srotras of Parā- 


83. ibid. 25. 
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as the main course for mukti and for propitiation here but 
the emotional element of devotion brings to our mind much of 
what is contained in the hymns of the Alvars, whose sweet and 
intensely sincere contributions which are outstanding and 
unique in their poetic and devotional content are universally 
acclaimed. 


The practcial influence of the compositions of the Āļvārs 
made itself felt on the masses of people in no small measure and 
played an important role during the great revival of Hinduism 
in the period between the fifth century and the twelfth century 
which spelt the end of the vogue for Buddhism and Jainism. 
Apart from acting as a shaping factor in the quotidian relie 
gious consiousness of the Hindu, no matter whether he be a 
Vaisnavite or not, tbe general spirit and influence of the 
hymns of the Āļvārs have had a deep and long lasting extra- 
religious effect on the sensibility and culture of the Indian 
people. The emotional approach, and the ready, human 
appeal of the hymns have through the centuries of their popu- 
lar dissemination successfully educated and cultivated the 
modes of feeling and outlook of the pcople in general, besides 
carrying the message of bhakti far and near. It may not be 
exceptional to claim that the Āļvārs take credit for their con- 
tribution through these hymns not only to the cause of religion 
but also to the enrichment of the main stream of Indian 
culture. 


APPENDICES 


APPENDIX I 


LIST OF BRAHMA VIDYAS 
SECTION Il CHarTER. VI 


Note: The Brahma Vidya is the name given to a particular 
mode of meditating on Brahman. The effect of adopt- 
ing them is the same. Yet. the Vidyits are distinct 
from each other due to the differences in the qualities 
of Brahman which are due to be meditated. These 
are dealt with in the Upanisads and Brahma-sūtra. 


There are at least five sources providing information 
on them : 

1. Govindacharya, A: Ramanuja’s Bhagavadgita-bhasya 
(Translated into English). The appendix in this work contains 
information on the Brahma Vidyās. This list does not men- 
tion Adityamandastha Satyabrahmavidya but mentions Bhar- 
gavi Varuni Vidya. 


2. Narayanaswamilyer, K: Brahma Vidyās, (n this 
work Nyasa Vidya is omitted. Purvsa Vidya and Udgitha 
Vidya are mentioned separately (vide p. 127). Pandit 
V. Krishnamacharya examines and proves that Nyasa Vidya 
could not be denied a place in the list of Brahma Vidyas. 


Vide: Descriptive catalogue of Sanskrit Manuscript in 
the Adyar Library, Madras, Vol. X. Introduction, p. (xv). 


3. Hastigiri Mahatmyam of Vedanta Desika with a 
Tamil commentary by M.M. Cetlitr Narasimhacharya 


4. Adhikaragasārāvaļi of Vedanta Desika. The intro- 
duction of this work (pp. xi-xiii) gives useful information and 
treats of six Vidyas which are distinct from those given here 
dropping some among them. 


5. Brahmasutra Sribhüsya with Srutaprakasika Vol. I 
(Ed.) T. Viraraghavacharya, Madras, 1967. The appendix of 
this work enumerates 46 Brahma Vidyas. 
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This Appendix is based on the work No.3 Hastigiri- 
māhātmyam. 


Name of the Vidyū 


. Īrsāvāsya Upanisad Vidya 


Paramapurusa Vidyā 


- Sad Vidya 


. Vaisvanara Vidya 


Anaudamaya Vidya 


. Prana Vidya 


. Sündilya Vidya 


Samvarga Vidya 


. Upakosala Vidya 

. Uddālaka Antāryāmi Vidya 
. Bhima Vidya 

. Dahara Vidyd 

. Gürgyaksara Vidya 

. Madhu Vidyà 


. Balaki Vidya 


Maitreyī Vidya 


Paīicāgni Vidya 


Source 


Īšāvāsya Upanisad 15, 16. 
Prašna Upanisad 5: 5 
Brahmn-sütra 1.3: 12. 
Chandogya Upanisad, 6.2: 1 
Brahma-sutra 1.1: 5. 
Chandogya Upanisad. 5.18: 1 
Brahma-sūtra 1.2: 25; 3.3: 55. 
Taittirīya Upanisad: 5.18: 1 
Anandvalli 2.1: 1. 
Brahma-sūtra 1.1: 13 


Chadogya Upanisad 5.1: 1. 
Brahma-sütra 3.3: 10. 
Chandogya Upanisad, 3.14: 1 
Brahma-sütra 3.3: 19. 
Chāndogya Upanisad, 4.3: 1 
Brahmassiitra 1.3: 33. 
Chandogya Upanisad, 4.10: 5 
Brahma-sütra 1.2: 13, 15. 


Brhadàranyaka Upanisad 3.7. 1 
Brahmā-sūtra 1.2: 19-21. 


Chandogya Upanisad 7.23: 1. 
Brahma-sütra 1.3: 7. 


Chündogya Upanisad, 8.1: 1 
Brahma-sūtra 1.3: 13; 3.3: 38, 
Brhadáranyaka Upanisad, 3.8: 8 
Brahma-sütra 1.3: 9. 

Chāndogya Upanisad 3.1: 1 
Brahma-sūtra, 1.3: 30. 
Kausītakī Upanisad 4.18 
Brahma-sttra 1.4: 16. 
Brahadāranyaka Upanisad 4.5: 6 
Brahma-sutra 1.4: 19, 


Chandogya Upanisad 5.10:1. 
Brahma-sütra 3.3; 32. 


18. 


19. 


20. 


21. 


22. 


24. 


26. 


Ádityamandalastha 
Satyabrahma Vidya 


Aksitha Satya-brahma Vidya 


Sriman Nyàsa Vidyü 
Parafijyotir Vidya 
Naciketa Vidya 
Aksarapara Vidya 


Satyakāma Vidya 


. Angusthapramita Vidya 


Jyotisam Jyotir Vidya 


Usastha Kahola Vidya 


Akasa Vidya 


. Antarāditya Vidya 


. Pratardana Vidyà 


Paryanka Vidya 


. Gārytrī Vidya 
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Chandogya Upanisad 4.15: 1 
Brahadaranyaka Upanisad 5.5: 2 


Brahma-sütra, 3.3: 20. 


Chàndogya Upan;sad 4.15: 1 


Brahmadaranyaka Upanisad 5.5: 2 


Brahma-sütra, 3.3: 20. 


Taittirīya Nārāyanīya 
Upanisad, 79. 


Chāndogya Upanisad 3.13: 7 


Brahma-sūtra 1.1: 25. 


Katha Upanisad, 3.2 
Brahmā-sūtra, 1.2: 12. 


Mundaka Upanisad 1.1: 5 
Brahma-sūtra 1.2: 22. 


Chāndogya Upanisad 8.7: 1 
Brahma-sütra 4.4: 3. 


Katha Upanisad. 4.12 
Svctásvatara Upanisad 5: 8. 
Brahma-sūtra, 1.3: 23. 


Brahdāranyaka Upanisad 


4.4: 16 
Brahma-sūtra 1.3: 31. 


Brahadāranyaka Upanisad 3.4: 2. 


Brahma-sütra, 3.3: 35. 


Chandogya Upanisad, 8.14: 1 


Brahma -sütra 1.3: 42. 


Chāndogya Upanisad 1.6: 6. 


Brahma-sütra, 1.1; 21. 


Kausitaki Upanisad, 3.2 
Brahmo-sütra 1.1: 29. 


Kausitaki Upanisad 1.3. 


Chāndogya Upanisad 3.12: 1 
Brahma-sütra 1.1: 26. 


APPENDIX II 


LIST OF ALVARS MENTIONED IN SEVERAL 
VAISNAVITE LITERATURE 


SE NI: C FR XIX) 
(Section II HAPTER XIX) N aie 


K. Tiruvarankattamittanar's List (after R.N.) t ae 
Poykaiyālvār 
Pūtattāļvār 

Pēyālvār 
Tiruppanalvar 
Tirumalicaiya]var 
Tontaratippotiyàalvar 
Kulacēkarālvār 
Periyāļvār 

Antal 
Tirumankaiyalvar 
Nammāļvār 
Nàthamunikal 
Yāmunācārya 
Rāmānuja 


eaugpamņ 


— m 
- © 


HI. Parücara Pattar's List (after a Sloka by him) 
Pütatt&lvar 
Poykaiyalvàr 
Peyalvar 

Periyālvār 
Tirumalicaiyalvar 
Kulacēkarālvār 
Tiruppāņāļvār 
Tontaratippotiyalvàr 
Tirumatkaiyāļvār 
Nammālvār 
Rāmānuja 


< 


E 


- 
e 


II. Pinpalakiya Perumal Jīyar's List (after G.P.P,) 
1. Poykaiylāvār 
2. Pütattalvür 
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Peyalvàr 
Tirumāļicaiyāļvār 
Nammālvār 
Maturakaviyàalvür 
Kulacēkarālvār 
Periyalvar 

Antal 
Tontaratippotiyālvār 
Tiruppāņāļvār 
Tirumankaiyülvür 


IV. Vedünta Deslka's List (after his Atikarasankraham) 


is 
> 


Louane 


= 
e 


1. 


Poykaiyāļvār 
Pütattalvar 

Pēyāļvār 

Nammāļvār 
Periyāļvār (and Antal) 
Kulacekaralvar 
Tiruppanalvar 
Tontaratippotiyāļvār 
Tirum]icaiyalvàr 
Tirumankaiyü]vür 
Maturakaviyalvar 


J V. Vēdānta Dēšika's List (after his Pirapantasāram) 


NS 
um a 
€, < 2. 
^ 


Poykaiyülvàr ( 


Pūtattāļvār kis Bc 
Pēyāļvār \ a 
Tirumaļicaiyālvār Wise 
Nammalvar Ļies i 
Maturakaviyāļvār > >> L 3c 
Kulacekarāļvār Laly $-t 
Periyāļvār bez 

Aata] bees 


Tontaratippotiyü|var > $% 5 
Tiruppānāļvār 15% 
Tirumankaiyalvar Le Le 
Tiruvarankattamutapar 
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VI. Manavalamamunikal's List (after his Īyalcāttu) 


pæ 


a 


F 


peumpmam—m 


- 
e 
b 


11. 
12. 


VII. List 


N 2. 
E 


Pütattalvàr 
Peyāļvār 
Poykaiyālvār 
Nammāļvār 
Tirumaļicaiyāļvār 
Periyāļvār 
Tirumankaiyāļvār 
Kulacēkarāļvār 
Toņtaratippotiyāļvār 
Tiruppaná|vár 
Antal 
Maturakaviyāļvār 


(after Nālūyiram) 


Periyālvār 

Antal 
Kulacēkarāļvār 
Tirumaļicaiyāļvār 
Tontaratippotiyāļvār 
Tiruppānāļvār 
Maturakaviyāļvār 
Tirumatkaiyāļvār 
Nammīāļvār 
Poykaiyāļvār 
Pūtattāļvār 
Pēyāļvār 


Lendum bo 
, kine 


Ata 
“te 


tajaa 
Qul 

Qe 4e v 
Tomum ali feo 
(Xov Uren 


APPENDIX III 


INCIDENTS RECORDED BY THE ALVARS, BUT NOT 
FOUND IN ITIHASAS AND PURANAS 


(SECTION lI : CHAPTER VII; SECTION III : CHAPTER XI) 


I. A reference to Ravana (M.Tv. 45; Mu. Tv. 77; Nan. 
Tv.44): Once Ravana, hiding his ten heads, went in dis- 
guise to the four-faced Brahma to get boons from him, 
Narayana transformed Himself into a baby, pretended to be 
asleep in the lap of the four-faced god and counted Ravana’s 
concealed heads with His leg thereby hinting to Brahma the 
real identity of the receiver of the boons and what would re- 
sult by the grant of the boons. 


2. Controlling of the seven wild bulls by Krsna (M. Tv. 62, 
83; I Tv. 62, 63; Mu. Tv. 25, 49, 85; Nan. Tv. 33; Perum. 
Tm, 2: 3; Peri. Tm. 1.2: 3; 1.4: 6; 1.10: 7; 2. 2:4; 2.9: 9; 2.10: 
7; 3.4:4; 3.8: 9; 3.10: 10; 4.4: 4; 5.1: 6; 5.9: 8; 6.5. 5; 6.10: 
5; 7.7: 7; 7.8: 8; 8.6: 9; 8.9: 3; TVR.21; TVM.1.5:1; 1 8:7; 
2.9: 10; 3.5: 4; 4.2: 5; 3.3: 1; 4.8: 4; 5.7:9; 64:2, 6; 7 2:9): 
Kumpakan, a leader of cowherds and the brother of Yacētai 
had a daughter Nappinnai by name born of the amsa of Nila. 
He sent a proclamation that any one who can control the 
seven wild bulls kept by him was eligible to marry his 
daughter, Sri Krsna appeared before the bulls in seven forms, 
controlled them and won the hands of Nappinnai. Of all the 
consorts married by $d Krsna, Nappinnai is most glorified in 
Tamil literature and this tradition is handed down to the 
Alvars’ poems. 


3. Kutākkūttu (Pot-dance) by Sri Krsna (I. Tv. 98; Mu. 
Tv. 73; Tr. V. 38; Perum. Tm. 7: 9; Peri. T.m. 2:5: 4; 3.10: 8; 
5.5: 6: 9.10: 9; C. TML. Kan. 11, 12; Periyal. Tm. 2.7: 7; 2.9: 
6; Nac. Tm. 3: 6; TVR. 38; P.Tv. 31; TVM 2.7:4;36:3, 7; 
4.2: 5; 4.1: 6; 8.5: 6; 10.1: 11; 10.10: 4): Kutakkuttu is a kind 
of pot-dance in which the dancer will carry a pile of pots on 
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his head, two pots, one on each shoulder; he will then 
throw pots up in the air with both the hands and receive them 
deftly in quick succession. Sri Krsna is said to have been an 
adept in this dance. When Pradyumna was put into prison by 
Banasura for having loved and secretly lived with his daughter 
Usa, Šrī Krsna rushed to Bāna's capital to retrieve His grand- 
son. This is the version of the incident recorded in thé 
Purāņas.' The Tamil Literature mentions, in addition to these 
doings of Krsna, the Kotakküttu enacted by Sri Krsna in 
Bana’s city, Cēņitapuram. This is explained by Atiyarkku- 
nallar, the commentator of Cilappatikaram'? 


4. Story of Cimalikan (Periyal Tm. 2.7: 8): Cimalikan 
was an intimate cowherd friend of Sri Krsna. He learnt the 
wielding of many weapons from Sri Krsga, became arrogant 
of his strength and started giving trouble to peace loving 
people. Sri Krsna was very much worried about this, called 
him and advised him not todoso, Cimalikan not only did 
not pay heed to His advice, but also found fault with Sri 
Krsna for not teaching him how to wield the discus. Even 
though Sri Krsna tried to convince him that it would be a dif- 
ficult affair, Cimalikan insisted on his learning of it. Think- 
ing that it would be the proper time to dispose of his undesira- 
ble comrade, Sri Krspa rotated the discus with His single 
finger, sent it up in the air and received it back with great 
deftness, Cimatikan tried to do the same, but alas! in the 
process, had his head cut off his neck by the rotating discus. 


5. Rama bound by jasmine garland (Periyāļ. Tm. 3.10: 2): 
When, once in Ayodhya, Rama and Sita were spending a plea- 
sant night, there arose a petty quarrel between them. In a 
sulky mood for which the reason is not known, Slta in an 
endearing love-quarrel bound Rama by means of a jasmine 
garland, 


6. The squirrels’ part in building the dam for Rama across 
the ocean (T.M. 27) : Seeing the monkcys rolling and carry- 


1. Bhàg: P. 10. 62. 
2. CLP. 1: 6. Il. 54-55 (Commentary). Refer also toT. A.S. Vol. V, 
p. 117 for its explanation. 
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ing the mountains in the building of the dam across the ocean, 
the squirrels also desired to do their humble mite in the sacred 
task. They dived into the water, besmeared themselves with 
the sand of the ocean bed by rolling on it and came up to spill 
the sand on the dam. 


7. Breaking of Kurunta tree (M. Tv.27, 54, 62; Nan. 
Tv. 57; Tc. V. 37; Peri. Tm. 1.8: 1; 4;3: 8: 5; 4.5: 4; 9.10: 8; 
10.5:4; 11.2: 1; TVM 6.4: 6; 6.6: 8; 6.8: 8). The incident 
alluded to by the Alvars, it seems, is based on the Tamil tra- 
dition* according to which Krigņa took away all the garments 
of the gopis when they were taking bath in the Yamuna and 
climbed in a Kurunta tree to hide them. When he saw Bala- 
rama coming on that way He thought that He would be scolded 
by His brother. So He bent the tree towards the river so that 
the gopis could hide themselves from his sight.‘ 


8. Namuci's fate (Periyal. Tm. 1.8: 8): When Vāmana 
grew into Tirivikrama and began to measure the three feet of 
the land got as a free gift from Bali, Bali's son, Namuci, 
rushed to His feet and hit at the growing feet of the Lord in 
order to prevent jHis measuring process. Namuci demanded 


Him to measure with the same feet He appeared in as Vama- 
na, because He got His gift only on that measure. The Lord 
argued that the physical body cannot be static but only 


growing and told him the impossibility of His returning to 
His previous form. In spite of His argument, Namuci clung 
to His feet firmly. So the Lord hurled him in the air. 


3. AKN. 59 and old commentary. 
4. For further details refer to Ardyccittokuti, pp. 61 to 65. 


APPENDIX IV 
NAMMALVAR'S VERSES ON THE ARCA-FORM OF GOD 
(SECTION IV | CHAPTER XVI) 


Place Decad No. of verse’ 
f'NSo 
"4 Šrī Vaikuntam* T.V.M. 9.24. rai « 1 
Sri Varamangalam* T.V.M. 5.7 07 11 
Tiruccenkunrür* T N.M.84 11 
Tirukkaņūapuram T:V.M. 9.10 n 
Tirukkatittánam* T.V.M. 8.6 11 
Tirukkatkarai* T.V.M. 6.6 — 11 
Tirukkēļūr * T.V.M.67  ViW- $-5 11 
Tirukkulantai* T.V.M. 8.2: 4 1 
^  Tirukkurukür* "4 T.V.M. 4.10 11 
Tirukkurunkuti T.V.M. 1.10: 9 ) 
T.V.M.3.9:2 f 13 
T.V.M. 5.5 J 
Tirukkutantai T.V.M. 5.8 | 
T.V.M. 8.2: 6 13 
T.V.M. 10.9: 7 J 
V Tirummāliruūcēlai T.V.M. 2.10 
T.V.M.3.1 
T.V.M.3.2 + 46 
T.V. M. 10.7 
T.V.M. 10.8: 1,6 
Tirumokür T.V.M. 10.1 11 
Tirumilikkalam T.V.M. 9.7 11 
Tirunāvāy T.V.M. 9.8 11 
Tiruppēreyilt T.V.M. 7.3 11 
Tirupptrnakar T.V.M. 10.8 11 
J Tiruppuliükuti* T.V.M. 8.3: 5 12 
T.V.M. 9.2 | 
Tiruppuliyür T.V.M. 8.9 il 
Tiruvallavāļ T.V.M. 5.9 11 


Tiruvanantapuram* T.V.M. 10.2 11 
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Tiruvanparicaram* 
Tiruvaņvantūrt 


Tiruvarankam 


Tiruv&ranvilai* 
Tiruvāttāru* 
Tiruvehká 


Ticuvénkatam 


Tiruvinnakar 
Tolaivillimankalam* 
; Tuvarapati (Dváraka) 
Varakunamabdkai* 


Vatamaturai 


Total number of shrines: 
Total number of verses : 


T.V.M. 8.3: 7 
T.V.M, 6.1 


T.V.R. 28 
T.V.M. 72 


T.V.M. 7.10 
T.V.M. 10.6 
T.V.R. 26 


T.V.R. 8, 10, 15, 31 
50, 60, 67, 81 


T.V.M. 1.8: 3 
2.6: 9 


2.6: 10 
2.7: 11 
3.3 
3.5:8 
3.% 1 
4.5 
6.6 
6.10 
8.2:1 
93:8 
10.5: 6 
10.7: 8 


T.V.M. 6.3 
T.V.M. 6.5 
T.V.M. 5.3: 6 
T.V.M.9.2:4 
T.V.M. 9.1 


33 
395 


ee M 4 M —À — —À —À 
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11 


62 


Note: The Vaisnavite traditionalists count the number of sacred shrines 
as 108 in which Tiruppürkatal and Paramapadam are included. 
However, the number available in the list of arcā forms actually 
celebrated by the Āļvārs comes only to 106, Tirappārkatal and 
Paramapadam not being the places for arcā forms. Besides, 
Paramapadam represents by itself the Para form of Nārāyaņa. 


* Indicates the shrines celebrated only by Nammāļvar. 


APPENDIX V 


List of shrines celebrated exclusively by Piitattalvar, 
Tiruma]icaiy&]vár, Kulacckar&var, Tirumankaiyāļvār, Peri- 
yāļvār and Nammalvar. 


(CHAPTER IV CHAPTER XXIV) 


Number of verses sung 


Pūtattāļvār 

Tontail-nātu 

1. Tirukkacci( Attikiri) 1 
Tirumalicai yalvar 

Cola-natu 
1. Anpil 
2. Kavittalam 1 

Tirumankaiyāļvār 

Cóla-nàtu 
1. Ariméyavinnakaram (Tirunünkür) 10 
2. Ataniir 1 
3. Componceykóyil (Tirunaokir) 10 
4. Cirupuliyür 10 
5. Kalicciramavinnakaram 10 
6. Kantiyür 1 
7. Karampanür 1 
8. Kāvaļampāļļi (Tirunánkür) 10 
9. Kūtalūr 10 
10. Manimàtakkoyil (Tirunünkür) 11 
11. Nantipuravinnakaram (N&thankoyil) 10 
12. Pārttanpalļi (Tirunànkür) 10 
13. Pullampütankuti 10 
14, Talaiccankanánmatiyam 2 
15. Tiruccerai 13 
16. Tiruintalür 11 
17. Tirukkanņabkuti 10 
18. Tirukknnamankai 15 
19. Tirumanikkütam (Tirunünkür) 10 
20. Tirunākai 10 
21. Tirunaraiyūr 109 


22. Tirutterriyampalam (Tirunāūkūr) 10 
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3. Tiruttēvonarttokai (Tirunātkūr) 


24. Tiruvaluntür (Tēraļuniūr) 

25. Tiruveļtiyatkuti 

26. Tiruveļļakkuļam (Tirunankür) 

27. Uraiyūr 

28. Vaikuntavinnakaram (Tirunünkür) 
29. Vanpurutüttamam (Tirunànkür, 


Panti-natu 


1. Tirukkūtal (Maturai) 
2. Tirumeyyam 


3, Tiruppullani 


Natu-natu 


Tiruvayintirapuram 


Toņtai-nūtu 


OO I (0 & N — 


. Kārakam 

. Kürvànam 

. Nilattiakal-tuntam 

. Nirakam 

. Paraméccuravinnakaram 
. Pavaļavanņnam 

. Tirukkalvapür 

. Tiruninravür 

. Tirupputkuli 


10. Tiruttankā 


1 


Vata- 


1. Tiruvitaventai 


natu 


1. Ciūkavēļkunram (Ahūbilam) 


2 
3 


. Naimicāraņyam 
. Tirupiriti 


Kulacēkarālvār 


Malai-natu 


. Vittuvakkūtu 


Periyālvār 


Vata-nātu 


1. Kantankatinakar (Devaprayügai) 
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10 
45 
10 
10 

1 
10 
10 


21 


10 


- 
UJ MJ NN m mM C om m j mh 


- 


10 
10 
10 


10 


11 
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Nammalvar 


Pāņti-nāļu 


1. Cirīvaramankai 11 
2. Šrī Vaikuntam 2 
3. Tirukkolür 11 
4. Tirukkulantai (Perunkulam) 1 
3. Tirukkurukür it 
6. Tirupperai (Tiruppéreyil) ti 
7. Tiruppulinkuti 12 
8. Tolaivillimankalam 11 
9. Varakunamankai l 
Malai-nātu 
1. Tiruccenkunrür-cirráru 11 
2. Tirukkatittānam 11 
3. Tirukkāt-karai 11 
4. Tiruvapantapuram 11 
5. Tiruvanparicāram* 1 
6. Tiruvanvantür u 
7. Tiruvāranviļai 11 
$. Tiruvāttāru lI 


*The whole decad (T.V.M. 5.3) is the celebration of the deity at 
this place according to the author of Acārya Hrdayam(A.H Sūt. 
173). 


APPENDIX VI 


LINE OF SUCCESSION OF VAISNAVITE ACARYAS OF 
TWO SCHOOLS 


(SECTION V; CiarrBn XXIX) 


Nüthamug (821-903 A.D.) A N ` 
Uyyakkontār (826-931 a.n.) i g4 7 
Manakxkāl Nampi (889-994 a.D.) ™ A^ wv 
Āļavantār (916-1041 A.D.) AC 7 


Periya Nampi (997-1102 a.D.) 


Rāmānuja (101771137 AD.) V 


Vatakalai line 


Tenkalai line 


Tirukkurukaippirān Pillan! 
(b. 1068 a.D.) 


Enkalalvan (Visnucittān) 
(b. 1108 Alp.) 


Naļātur Ammal (Vātsya 
Varadācārya) (b. 1165 A.D.) 


Kitampi Appullàr? (Atreya 
Rāmānuja) (b. 122] A p.) 
ļ 


j . 
Vedanta Desika (Vēnkatanātha) 
(1268-1369 A.D.) 


| 
Nainārāccar (b. 1316 A.D.) 


Ibid. p. 14. 
ibid. p. 12. 
ibid. p. 13. 
ibid. p. 14. 
ibid p. 14. 


Dunare 


Satsompradaya Muktüvali, p.15. 


Empār? (b. 1025 A.D.) 


Parācara Pattar* (b. 1062 A.D.) 
Nañcīyar (c, 1113 A D) 
Nampillai* (1147-1252 A.D.) 


Vatakkuttiruvitippillai* 
(Krsnapāda) (1167-1265 A.D.) 
i 
Pillai Lokacaryar (c. 1300 A,D.) ^ ls 


Tiruvāymolippillai (Srisailesa) 
(c. 1380 A.D.) 


Manavāļamāmunikaļ / 
(Varavaramuni) (1371-1443 A.D.) 
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DATES OF THE ÁLVÀR 


(For General Reference) 


Name of the Alvar 


1. Poykaiyālvār 
2. Pūtatiļāvār 
3. Pēyāļvār 


Tirumalicaiyalvar 
Tontaratip-potiyāļvār 
Kulcékarülvar 
Tiruppünalvàr 
Tirumankaiyülvür 


p onan 


Periyalvar 

10. Antal 

11. Nammālvār 

12. Maturakaviyāļvār 


Traditional Date Date arrived at We 


Y an Mn V 
Dvüpara Era 7 f ub 
| 962901 (4200 - DS v 
J M l 
Dvāpara Era 862901 (4200 ».c.) 720 a.p. L'Y 
Kali Era 298 (2803 5,c.) 726 A.D. 
Kali Era 28 (3073 B.C.) 767 A.D. bob 
Kali Bra 343 (2758 p.c.) 70a. wre} 
Kali Era 399 (2702 p.c.) 6x. ilek 
Kali Era 47 (3054 s.c.) 785 A. Yes U 
Kali Era 98(3003 io) 767 a.p, Q gar 
Kali Era 43rd day (3101 s.c.) 798 a.D. Flore 
Dvápara Era 
863879 (3222 n.c.) 8004.9. 3 22> 
owe 
19 
Oy per ie 
ae 
oM easet" e 
v os "^ 
Ne qm t 
uu ^ va C 
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- Tiruvevvaļūr Mahdtmyam (Markkandeya-puranam, 1966). 


Tolkappiyar: Tolkāppiyam-Poruļatikūram with commentaries of Ilam- 
püranar, Naccipürkkiniyar, Pérüciriyar (The SISSWP. Society 
Ltd., Madras-1). 


Varadaraja lyer. E.S.: History of Tamil Literature (1-1100 A.D) (Anna- 
malai University, 1957). 


Vedanta Desika : Haštigiri Mahātmyam with Tamil commentary by 
M.M. Cetlir Narasimhacarya (Nigama Parimalam Office, Tripli- 
cane. Madras, 1933). 


Vedanta Desika: Tecikap-pirapantam (Ed.) with commentaries by 
Sri Rama Desikan, (Kumbakonam, 1958). 


Vellaivaranan, K.: Panniru Tirumurai Varalaru Part | (First seven 
Tirumurais), Annamalai University, 1902. 


Venkatachari and Smith: Parrearatra Nit Vilakkam(Hoe & Co., Madras. 
1967). 


2. MANIPRAVALA WORKS 


Anantacarya, K. (Ed): Satsampradáya Muktüvuli, Madras, 1914. 
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- Bhagavad Visayam (in Volumes) Kanchi, 1881. This works 
consists of. - — - 

a. Arayirap-pati by Pil|in 

b. Eighteen Thousand by Periyaparakálaswami. 

c. Twenty-four Thousand by Vedanta Rūmūnujaswāmi. 

d. Nine Thousand by Rangarümünujaswámi. 
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Pratipatam by Vedánta Rāmūnujaswām!. 
Bhagavad Visayam (Sundapalayam Edition Vols. lto 
11. 1912). This work consists of 
a. Ārayirap-paļi by P.llán 
a Twenty-four Thousand by Vedinta Rāmānujaswāmi 
c. Pratipatam by Vedanta Rāmānujaswāmi. 


Kitampi Rangacarya Swami: Guruparamparā Prapāvam. 1888. 


Periyaparakālaswāmi: Nigamaparimalam on Periya Tirumoli with Para- 
kala Hrdayam of Cetlur Narasimhacarya (Nigama Parimalam 
Office, Madras). 


Pillai Lokacaryar: Arthapateakam (Sri P.B.A. Edition, Kanchi). 
Pillai Lokācāryar : Šrī Vacana Pūsaņam (Sri P.B.A. Edition, Kanchi). 
Pillai Lokāvāryar:  Tattvatrayam (Sri P.B A. Edition). 

Pinpalakiya Perumal Jiyar : Guruparamparā Prapavam, 1880. 


- Tiruppāvai with commentaries of Per yaparakala Swami, 
Ranganathaswami and Rangarānānujamuni, 


- Tituppallàntu Vyākyūnam, (Kāichipuram, 1909). 


Vedanta Dc-ika: Patinoru Cillarai Rahasyankal (in two volumes} (Ed ; 
A. Srinivasa Raghivan, Pudukkottai, 1937. 


Vedanta Desika: Patinelu Rahasyangal (Sri Niketa Press, Madras, 
1900). 


Vedanta Desika: Rahasyatrayasaram, (Kumbakonam, 1911). 


TELUGU WORKS 
Potana, B. Mahabhdgavatamna (Published by Chandar Narayana Sresti 
Book-sellers and Publishers, General Bazaar, Secundarabad, 1954). 


Vedamu Venkatakrishna Sarma (Ed.) Sataka Vānmayu Sarvašvamu 
(Sayanas Printers. Madras-21, 1954). 


SANSKRIT WORKS 


Anantacharya, V, and Srinivasaraghavan, A.: Bhagavan namasahasram 
(Bombay, 1951). 


Anantacharya, V. (Ed.)- Rāānuja's Nitya and Vangivaimsesvara's 
Ahnikakürika (Hoe & Co., Madras). 
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Abhinavagupta: Adb/inavabhdrati on Nat ya$üstru, Vol. I. (G.O. Series, 
Baroda). 


Andhra Pürna: Fariraja Vaibhavam (Printed along with Sri Sanajdhi 
Guruparamparai by Komandur Anantacaryar, Vanibhusanam 
Press, Triplicane, Madras, 1914). 


Annangaracharya, P.B. (Ed): Bhagavad Rāmūniuja Granthamala (San- 
aidhi Str:et, Kanchipuram, 1941). 


Annangaracharya, P.B. (Ed.): Sfotraratnamūlā (Sannidhi Street, 
Kanchi, 1942). This work consists of: 
a) Yāmunācārya: Caruššloki 
b) Yāmuuācārya: Stotrara:nam 
c) Ramānuja: JSarausgatigad ya 
dj Ràmaànuja Srirangagadya 
ce) Rāmānuja: Vaikuathagadya 
T) Kūrattālvān: Sri Vaikuņtkastava 
g) Kūrattālvān: — A4finünnsastya 
bh) Kūrattālvān: Swmtarubāhustava 
i) Kūrattāluān: Faradarajastavi 
j) Kūrattālvān: Šristava 
k) Parasarabhatta: Sri Rangarajastava 
1) Paràásarabhatta: Šrī Guņaratnakoša 
m) Pardsarabatta: Astašloki 
n) Andhrapürna: Rümünujastotra 
o) Maņavālamāmuni: Yarirajavimíati 
p) Vādhūla Varadanaráyana : Šrī Parankusapanicavimsati 
and 
q) Abhiramivarada:  Naksatramalika 


Annangaracharya, P.B. (Ed): Vedanta Desika Grauthamālā, Kanchi- 
puram 


Apasiamba: Dharmasitra with Haradatta’s commentary (Oriental 
Library series, Mysore, 1828). 


Atharvaveda-samhitā. 
Atri-samhita (T.T.D. Publication, Tirupati; 1943). 
Bana: Harsacaritam, vifth Edition, (N.S. Press, Bombay, 1925). 


Bhāradvūja-sanmhitā (Venkateswara Steam Press, Bombay, 
1884). 


Bhadayana: Dharmasūtra with Goviudaswami's bhasya Chowkhamba 
Sanskrit Series, 1934). 


- Bhrgu-samhitā (T.T.D. Publicatian. 1953). 
- Brhadbrahma-samhita (^nandisma's series, Poona, 1912), 


Devadhar, C.R. (Ed.): Bhāsanātakacakra, Poona Oriental Book House, 
Poona, 1937. 
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Empar Krishnamacharyar (Ed.;: Jayūkpasamhitā (Guckward Oriental 
Serics, Baroda. 1931). 


Gangādevi : Mathura Vijayam (Ed.) with English Translation by 
S. Thiruvenkatachari (Annamalai University). 


Garudavāhana Pandita: Divyasitel Caritam (Ed.) P B. Annangaracharya 
(Kanchipuram, 1953). 


Govindāchārya (Ed.): Parameswara -sumhlta (Sti Rangam, 1953). 
Hiraņyakešin: Grhyasiitra (Ed.) J. Kriste, (Vienna, 1889). 
- Isvara-samhitū (Sastra Muktavali Series; Kanchi). 
Itihasasamucca ya (Venkateswara Steam Press, Bombay, 1916). 


Jayanta Bhatta — Nyavamaitjar! (Chowkhamba Sanskrit Series, Banaras, 
1936). 


- Jitaute Stotram with Periyaváccán P'illai's commentary and twa 
other Tamil Commentarics Madras, 1958. 


- Kas yapajiana kauda (T:T.D. Publication, Tirupati, 1948). 


Kautilya: ArrhaSastra. 
- Krsnaya jurveda-samiità. 


Krisnamacharya, V. (Ed.), Laksmitantram wiih commentaries and 
introduction. Adyar Library, Madras). 


Krishnamacharya, V. (Ed.) : Purusa=sūktabhās ya with the commentary 
of Raneanāthamuni, (B.S. and F. Mart, Madras, 1955). 


Krishramacharya, V. (Ed) Visnusmrti (Adyar Library, Madras. 1964). 


Krishnamacharya, V. (Fd.): Ahirbudhaya-samhita 2 volumes (Adyar 
Library, Second Edition, 1966). 


- Münavagrhyasittra (Gaekward's Oriental Series, Baroda, 1926). 


=~ Manusmrti with Kallükabhatta's Commentary (Chowkhamba 
Sanskrit Series, Banaras, 1936). 


- Murlci-samhita (Tirupati. 1926). 


Krishnaswami Ayyengar, S. (Ed.) : Paramasamhītā, (Oriental Institute 
Baroda, 1940). 


Meghanādāri: Nayadyumani (Ed. V. Krishnamacharya and T. Vira- 
raghavacharya (Madras Government Oriental Manuscript 
Library, 1956). 


- Nérada Bhakti Sütras. 


~ Nūradā Pancarütra otherwise known as Bhdradva ja-samh.ià 
{Ribliotheka Indica, Calcutta 1861). 


- One Hundred and Eight Upanisads, Fourth Edition, (N.S. Press, 
Bombay, 1932). 
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- Pédini-Samhita (Sadvidya Press, Mysore, 1891). 
~ Püádmottarain. 


Pānini: <Asta@dhy@yid (Venkateswara Steam Press, Bombay, 1899). 


- Paramapurusa-samhita. X 
Parásara : Fisuu-purāgam - Text with Hindi Translation (Gita Press, 
Gorakpur. 194 1. 


Paraskara: Griyasttra (Kasi Sanskrit Series, Banaras, 1926). 
Patanjali : Mahūbhāsya, Kasi, 1886. 


Rāmanuja: Gadyatraya with commentary of  Periyaváccan Pillai, 
Madras. 


Ramaouja: Vedarthasaigeaha with T'atparyadipika of Sudaršanasūri, 
Reprint from the Pandit, Second Edition. Banaras, 1924. 


Rūmānuja: Vedérthasangraha with English Translation by S.S. Raghava- 
char (Sri Ramakrishna Ascamam, Mysore, 1956). 


Ramaswami Bhattar, K.(Ed.): Šrī Prasuasamhita, Kumbakonam. 


- Rg Veda-samhitá, with Sayana's bhūsya Vols. I to V Vaidika 
Samsodhana Mandal, Poona 1933-1951. 


- Sūmavedu-semhitū. 
- Sándilya Bhakti Sūtrās 
- Sándil ya -samhit (Sarasvati Bhavani Texts, Benaras, 1936). 
- Sündil ya-smrti. 
Saükari: Brahmasütra-bhás ya (N.S. Press, Bombay . 


Saūkira: visnusahsranāma-bhāš ya (Mysore Oriental Research Institute, 
1960). 


-Smrti Sandharbha Vols. Land 11 (Calcutta. 1931) consisting 
of Hāritasmpti Samkhasmriti, Vyasasmrti, Aušanasismriti, 
Doksasmeti, Vrddharitasmrti, and Satatapasn rti. 


- Sata patha Brahnuna Vol T and II Acyuthigcantamald, (Kasi, 
1938, 1942). 


- Šārtvata-samhitā (Sasira Muktavali Serizs, Kanchi. 1902). 
Somadeva: Kathāsaritsāgara (N.S. Press. Bombay). 


Šrīnivāsadāsa ; Yatindramatadipika with English Translatiun and notes 
by Swami Adidevananda (Sri Ramakrishna M utt, Madras-4. 
1949). 

Srinivasa Ayyengar, A (Bd.): Aairuddha-samhita (Mysore, 1956). 


S-inivasanarasimhachwya (Ed.): Prappannieartam (Sri Venkateswara 
Steam Press. Bombay, 1886), 
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‘ Sukla, yajurveda-samhita. 


- Taittiriya Áran yaka, 
Utpala: Spandapradipikā. 
Vaidyanātha Dīkyita : Smrtimuktaphalu Almika Kaade M. 


Valmiki: Valmiki Ramiyanan (Law Journal Press, Madras, 1933). 


Valmiki: Rāmāyana with the commentary Tilaka, Fourth Edition, 
(N.S. Press, Bombay, 1930). 


Vedanta Desika: The Stotras (Sri Vedanta Desikasampradaya Sabha. 
Bombay, 19). 


Vedanta Desika: Paicarātraraksā (Ed.) M. Duraiswami Ayyenga: and 
T. Venugopalacharya (Adyar Library, 1942). 


Vedanta Desika: Sankalpastryodaya Vols I and ll (Ed) Pandit 
V. Krishnamacharya with commentaries and Sanskrit intro- 
duction (Adyar Library, Madras). 


Vedanta Desika: Adhikaranasārāvali (Ahobila Mutt, Tiruvallur, 1940). 
- Visuudharmottaram (Venkateswara Steam Press. Bombay, 1891) 


Vyasa: Agnipurānam (Bibliotheka Indica, Calcutta, 1874) 


Vyüsa: Bhūgavatgim with Sridhara's commentaries, (Kumbakonam, 
1916;. 


Vyasa: Bhagavatam (Text only), (Gita Press, Gorakpur, 1943). 
Vyāsa: Garudapüranam (Belgaum, 1905). 

Vyasa : Harivamšam. Poona. First Edition. 1936. 

Vyāsa : Kūrmapurāņanm (Ed.) Paficananatarka of Bhattapalli. 
Vyasa: Lingapurānam (Venkateswara Steam Press, Bombay, 1903). 


Vyasa: Mahabharatam Parva (1 to 18) (Ed.) T.R. Krishnamacharya and 
T.R Vyasachary (Madhva Vilas Book Department, Kumbakonam 
1906-1910). 


Vyasa: Nüradiya purānam. 


Vyasa: Pādmapurāņam Vols. 1 to Vi (Anandasrama Series. Poona, 
1894). 


Vyāsa: Vūmanapurānam. 
Vyasa: Varāhapurānam (Bibliothcka Indica, Calcutta, 1893: 


Vyūsa: Fāyupurāņan (Venkateswara Steam Press, Bombay. 1395). 
- Ya jnavalk yasmrti (N.S. Press, Bombay, 1936). 


yāska: Nirukta (Ed.) Laksman sarup, Lahore, 1924. 
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Yàmuna: Catuśśloki, Stotraratnam or Alavantarstotram, Gitdetha- 
sangroham with commeniaries of Vedánta Desika (Ed.) 
P.B. Annangaracharya, Kanchi. 


Yamuna: Agamapramanya ‘Mathura, 1936). 


Yadugiri Yatiraja Sampatkumara Rāmānujamuni (Ed):  Pauskara- 
samhita (Mysore, 1934). 


S. SANSKRIT AND HINDI 


Parāūkuša Ácárya : Sahašragīti (Mathura, 1936). 


6. ENGLISIT WORKS 


Alexis Carrel: Man tie Unknown (Penguin Books, New York, U S.A.) 
Barnett, L.D. : Hindu Gods and Heroes (London, 1922). 
Belvaikar, S K.: Fedānta Philosophy, (Poona, 1929). 


Bctrand Rus:el: History of Western Philosophy (George, Allen & Unwin, 
Fifth impression, 1967). 


^ Bhandarkar. R.G : Vaisņavism, Saivism and Minor Religious Systems 


(1928), 
Bloomsfield, M.: The Religion of the Veda (1908). 
Chatterjee, J.C. : Kashmir Saivism. 


Chelliah, J Y.: Partup-pēttu (1 ranslation) First Edition (The SISSWP. 
Society Lid., Madras, 1962}. 


Clive Bell: What is civilisation ? forming part of Current Thought, 
edited by K.R. Chandrasekhac:n, Macmillan and Company, 
Madras, 1967. 


Dasgupta, S.: 4 History of Indian Philosophy Vol. IT (1961) Vol. III 
(1952) Cambridze. University Press. 


Deshmukh, P.S.: The Origin and Development of Religion in Vedic 
Literature (1933). 


Dikshitar. V R.R.: The Si/appadikēram (English Translation). Oxford 
University Press, Madras, 1939. 


Dikshitar, V.R.R. : Studies in Tamil Literature and History. 


Dorai Arangaswami. M.A.: The Religion and Philosophy of Teyaram 
(in 2 volumes), Madras University, 1959. 


* Gopinatha Rao, T.A.:  Hisiory of Vaisnvās, Madras University, (1923). 


Govindacharya, A.: Rēmānuja's Bhagavadgītā Bhasya (English Trans- 
lution), 
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Govindacharya, A.: Tite-Divine Wisdom of Saints (1902). 
Hari Rao, V.N.: Koil Ofugu (English Translation), Rochouse, Madras, 


1951. 

Hari Rao, V.N.: Sriraigan Temple (ši Venksteswara University, 
1967). 

Hawkins, D.J.B.: The Evteatials of Theism (Sheed and Ward, London, 
1949). 


Hazra: Studies in the Upap rūnas Vols. Cand lt cCaleutta Sanskrit Col- 
lege. 1958). 


Hill, Douglas, P.: The Boagavadgitd - An English. Translation and 
Commentary, Second Edition, (Oxford University Piess, 1966). 


Hariyanna, A.: Fe Essentials of Indian Philosophy, London, 1956. 


Hooper, J.3.M.: Hymas of the Alvars (Association Press. Calcutta, 
m 1929). i 


Hodkins, E.W. : Great Epic of India. 
Hopkins, E.W.: Religions of India. 


Hume, R.E.: The Thirteen Principal Upanisads (Tr.) London, Oxford 
University Press, 1954. 


James Bissett Prat: Tz Religions Consciousness (New York, The 
Macmillan Company, 1959). 


James Collins: God in Mod:ru Philosophy (Routledge and Kegan Paui, 
Lond^n, 1959). 


Jesudasan, C.: A History of Tamil Literature ( Y.M.C.A. Publishing 
House, 6, Russel Street, Calcutta-16). 


Kanakasibai, V.: The Tumils Eighteen Hundred Years Ago, Second 
Edition, (The SISSWP. Socicty Ltd., Madras, 1956). 


Keith, A B.: The Religion and Philosophy of the Veda and Upanisads (in 
two volumes). (Th: Harvard Oriental Series Vols. 3] and 32, 
1925). 


Krishnaswami Ayyengar, S:: A History of Early Vuisnaviem iu South 
India, Madras University, 1920, 


Kumarappa, B.: Th? Hindu Conception of the Deity as culminating in 
Rāmānuja (Gay Luzac & Co,, London, 1934). 


Kurattalvar Ayyengār, N.: A Free Translation of Tiruvāyinuļi of Sarha- 
kopa (Tiruchirapall , 1925). 


Macdonell, A.A.: A Vedic Roaler ( )x'ord University Prosi, Madras, 
1951). 


Macdonell, A.A.; Malic Mythology. 
Macdonell, A.A.: History of Sanskrit Literature. 
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Max Muller: History of Sanskrit Literature, Allahabad, 1926. 
Mahadevan, T.M.P.: Outlines of Hinduism (Bombay. 1956). 


Manickam. V.Sp.: The Tamil Concept of Love iu Ahattinai (The 
SISSWP. Society Ltd., Madras, 1962). 


Meenakshisundaram, T.P.: 4 History of Tamil Literature, Annamalai 
University, 1965. 


Meyer: Sexual Life in Ancient India. 
Mir Valiuddin: Love of God (Motilal Benarassidas, Delhi, 1968). 


Murti, T.R.V.: The Central Philosophy of Buddhism (George Allen x 
Unwin, London, 1955). 


Swami Tyagisanand (Ed): Nara:la Bhaktisutras (1955). 


Narayanaswami lycr, K : Brahma Vidyas (Adyar Library Series No. 90, 
1962), 


Nilakanta Sastri, K.A : The Colas Vols. 1, T1 and III (Madras Univer- 
sity, 1935). 


Nilakan:a Sastri, K A.: Developner of Reli zion. in South India (The 
Orient Longmans Ltd., Madras, 1963). 


Nilakanta Sastri. K.A.; A History of South India, Second Edition, 
(Oxford University Press, 1958). 


Nilakanta Sas'ry, K.A.: History of ladia, Part I, Ancient India, 
Second Edition, (S. Viswanathan, Madras, 1953). 


Pringle-Pa:tison-A Seth: he Idea of God in the Light of Recent Philoso- 
Phy, Second Edition, Revised, Oxford University Press, Lon Jon, 
1967. 


Purnalingam Pillai, M.S.: Tamil Literature. 


Purnendra Narayana Sinha: 4 Study of the Bhūgavuta Purūņam, Second 
Edition, (Adyar Library, 195)). 


Raja, K.K.: The Contribution of Kerala to Sanskrit Literature (Madras 
University, 1958). 


' Ramaswami Ayyengar, D.: Pees into Mysticism, Madras, 1962. 


Raychaudhuri, H.C.: Materials for the Study of the Early History of the 
Vaisnava Sect (Caiculta University, 1936). 


Radhakamal Mukerjee : The Theory and Art of Mysticism (Asia Publish- 
ing House, Bombay, 1960). 


Radhakrishnan, S.: An Idealist View of Life, Second Edition (George 
Allen & Unwin Ltd.. London. 1947). 


Radhakrishnan, S.: Eastern Religion and Western Thought Second 
Edition, (Oxford University Press, Great Britain, 1940). 
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Schrader, O F.: Introduction to the Paitcarütra aad the Ahirbudnya Sam- 
Aird (Adyar Library, 1916). 


Siddesvara Bhattacharya: The Philosophy of the Srimad Bhagavatam 
Vol. I, Metaphysics - Visvabhārāti = Santiniketan. 1960. 


Sircar, D.C. : Selver Inscriptions, Vol, I. 


Sorensen, S. : Index to the Names in the Mahabhirata (Reprinted 1963), 
(Motilal Banarasidas Deihi;. 


Srinivasachari, P.N.: Idea of Personality (Adyar Library, 1951). 


Srinivasachari, P.N. Rāmūnnja's Idea of the Finite Self (Longmans, Cal- 
cutte, 1929). 


Srinivasachari. P.N.: Mystics and Mysticism (Sri Krishna Library, 
"7 Madras, 1951). 


Srinivasachari. P.N.: The Philosophy of the Beautiful, Madras, 1942. 
Srinivasachari, P.N.: A Synthetic View of Vedanta (Adyar Library, 1952). 


Srinivasachari, P.N.: The Philosophy of Višistādvatta (Adyar Library, 
1946). 


Srinivasa Ayyengar, PT.: History of Tamils from the Earliest Times 
to GLO a D. (C. Coomaraswamy Naidu & Sons, Madras, 1929). 


Srinivasa Ayyengar, M,: Tamil Studies, Madras. 1908. 


Swami Ramakrishnananda ; Life of Rüámünuja (Sri Ramakrishna Mutt, 
Mylapore, 1959): 


~ The Cultural Heritage of India Vol. IV. (Sti Ramakrishna Mis- 
sion, Calcutta. 1956). 


Tripathi, R;S.: History of Ancient India, Second Edition, (Motiial 
Banarasidas, 1960). 


Vaiyspuri Pillai, S.: A History of Tamil Language and Literature (New 
Century Book House, 1956). 


—Waradachari, K.C.: Alvars of South India (Bharatiya Vidya Bhavan, 
Bombay, 1966). 


Varadachari, V. 4 History of the Samskrta Literature (1960). 


Varadarajan, M.: The Treatment of Nature in the Ancient Tamil Lite- 
rature (The SISSWP: Society Ltd., Madras, 1957). 


Vedanta Desika: Šrīmad Rahasya Trayasāra (Translated into English 
by M R. Rajagopala Ayyengar) Kumbakonam, 1956. 


Wilson, AH : The Visnu-purana Third Edition, (Punithi Pustak, 
Calcutta-4). 
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Yamunacarya, M , Rāmāūnuja's Teachings in His Own Words (Bharatiya 
Vidya Bhavan, Bombay, 1963). 


7. TAMIL AND FRENCH 


Dessiganne, R.: Tiruppāvai Text and French Translation (Pondicherry, 
1952). 


8 (a) MANUSCRIPTS 
(Available from S. V.U.O.R. Institute, Tirupati). 


Accan: Ti maymoli Piratipatam (Stock No. 1109). 


Alakiyamanavalap-pzrumal Nayanar: Tiruppāvai Vyakydnam (Stock 
No, 589). 


Appan: Kanuinun Cirutrampu Vyakhyanam (Stock No. 5113 (b) ). 
Appilai: /yarpū Vpakhyanam iStock No 649). 

Gopala: Tiraüppallüntu Vy@kAyanam (Stock No. 2145 (a) ). 
Gopaladasa ; Kanuinun Cituttàmpu Vyükhyanam (Stock No. 2145 (b) ). 


Gopaladesika : Tiruppallantu Vyakhyanam (Stock Nos. 1530 (a), 5655 
(a) ). 


Manavalamamunikal : KRāmāūnuja-nūrrantāti Vyakhyünam (Stock No. 
341 ). 


- Nāradu-samhitū (Stock No. 552). 
Parakalaswami: Ārāyīrap-pati Guruparamparü ‘Stock No. 868). 
Ramanuja Jiyar : Tiruraymoli Piratipatam (Stock No. 992), 


Ranganatha; Tiruppāvsi Vyákhyánam Ārā yirap pati (Stock No. 4619). 
- Sridhara-samhità (No. 3528 D). 


Vangipurattaccan: Tiruppallantu Vyakh yanam (Stock No. 1126 (a) ). 


Vangisa : Tiruppallāntu Vyakhyanam (Stock No. 3527 (a) ). 
~ VisvakSena -samhita (Stock No. 4344). 


8 (b) MANUSCRIPTS 


(Available in the Madras Government Oriental Manuscript Library) 


- Ananda- samhita (D.No. 14758) 

- Hiranyagarbha-samhita (R.No. 2614) 
- Upēndra-samhitā (R.No. 5209) 

- Visnurahas ya-samhità (R.No. 5852) 
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- 8 (t) MANUSCRIPTS 
tAvalluble in the Adyar Library, Madras) 


- Saunaka-samhita (No. 569) 


- Vistu-tattya (No, 29 L.N). 


9. JOURNALS AND REPORTS 


Annangaracharya, P.B.: Rūmānu fan (No. 209). 
Epigraphie Indica Vois. 11, X and XV. 
Proceedings of the Indian History Congress, Madras, 1944. 


Proceedings and Transactions af the Second Oriental Conference, 
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INDEX 


Ācūryas - Āļavantār, 695, 829, 844; Manakkal Nampi, 695, “08; Nátha- 
muni, 695, 700-04; Periya Mudaliyār, 716; Periya Nampi, 716; Piļļai- 
lokacaryār, 696; Tirukkēttiyūr Nampi, 718; Tirumalai Nampi, 716; 
Uyyakkoņdār, 695, 704; Yamuna, 709, 863-64, 870, 875, contributions 
of 710-13 


Aesthetics, 16 


Alsvar ya, 372 

Āgamās, 14, 20, 21, 90, 91, 99, 107, 109, 112, 116, 163, 272 
Agastia, 869 

Ajāmila, 

Akanānūru, 140 

Akattinai, concept of 453-54, 

Alakarmalai, 149 


ALAKIYAMANAVALA JIYAR, 695, 

ALAKIYAMANAVALA PERUMAL NAYANAR, 445, 774 

ALAVANTAR ALVAR, 715 

ALEXIS CARREL, 3 

Alvar, 7, 10; Antal, 189-92. 240-44; Kulacēkara Alvar, 182-83, 635-39, 
Maturakavi, 192, 244-16, 661-70; Mutalāļvār, 174-86; Nammāļvār, 
8. 13, 192-94, 248-61, 277-78, 388-90; Periyāļvār, 189-92, 236-40, 
281, 655-61; Peyāļvār, 282; Poykai Alvar, 282; Pūtatāļvār, 738, 741; 
Tirumaļicai Alvar, 177-79, 626-31; Tirumankaivü]vár, 185-89, 227 -34, 
283, 640-55; Tiruppānāļvār, 640: Tontaratippotiyāļvār, 180-82, 
631-35. 


Amalattuya, 14 

AMMANKI AMMÁL, 746, 335 
Ananda, ?, 293 

ANANTALVAN, 681, 696, 736, 741. 
Antar yamin, 321-24 

A pasthamba, 30 

Aranyaka, Taittirlya, 158 
Arayirappati, 818 
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Arca, 136, 166, 324, 339 
Aricamaya Dipam, 697. 

Arta Pancaka, 865 
Astüdhyayee, 154. 

Astaksara, 168 

Atiyārs, 559 

Atippiran, 355 

Atman, 346, nature of 346-51, as bride 444 
ATREYA RĀMĀNUJA, 754 
Bagavad-Visayam, 846 
Balarāma, 148 


Baudháyana Dhar ma-sitra, 161 


Bhagavatas, |03, 126, 163, cult of ch. XXVII, 553-578, 860, service to 563; 
Agamis' support to 564, apacāra, 570, of low caste 571-72 


Bhakti 104, as upāya 386, origin of cult of 123, defmition of 125, different 
modes of 532-36, sūdhaga bhakti 386, bhakiirüpa jnānam 386, 
madhura bhakti 456 


BHAKTISARA, 177 

Bhakttsūtras, 21, 138; of Nārada 21, 12^, 139; of Sandilya 21,122 
BHASKARA 819 

Brahman 13; Vedantic concept of 14; Narayana with Sri 282. 
Brahma-sütras 687, 689, 716, 815, 863 

Brahmanas 19,29; Satapütha 28, 29, 30, 91, 94, 158; Kaustiaki 287 


Bridal Mysticism, ch. XX (442-83), 849.55; interpretation in terms of 
Tirumantiram 457, in terms of Tiruviruttam 460-68, 477-78; in terms 
of Tiruvāyamoļi 468-77; sending messages 480-82. 


CANDRAGIRI AYYAN 835 

Carama-floka 605; meaning and explanation of 605-09. 
Cattumarai 803 

CEKKILAR 554 


CHATTERJI, J.C. 49 
Cilappatikāram 441 


Citraléka 653 
Civajiánapotam 378 
CIVAJNANAYOKIKAL 378 
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Civapunniyam 378 
COMACIYANTAN 753 
Copernican theory 580 
Dayā 305-06, 372, 787 
Dayá-sataka 157 


Devotees (afiyfirs) 554; characteristics of 556; Cékkilar's tribute to 554; 
Piļļilokācārya*s statement of 556; Nāmmāļvār's terms of 558-59; 
worship of atiyBrs in Saivism 564; reverential feelings towards, 565; 
Kulucfkara's opinion about $65; Cuntaramürti's view 565; Vaisna- 
vite Commentutor's view 566; greatness of devotees according to 
A|várs 567-68; aspiration of a devotee 568 


Devolion 127 


Dharma Sāštras 21, 31, 73, 84, 108, 134-35, 138 

DHRUVA 7 

Divine Grace 373, 609; punishment also has 358; operation of 374; termed 
as tiruvaru] 375; according to Civajiana Yēgikal 378; Āļvārs' praise 
of 380; three mantaras in 609. 

Divine Love, 449 

Divyasūricarita 174, 201, 697 

DRAMIDA 851 

Dvayamantra 604, meaning and explanation of 604-05; 705, 827, 831, 842 

Eighteen Thcusand 839 

Eküntins 108 

EMPAR 696, 744, 818 

EMPERUMANAR 744, 835 

ENKALALVAN 753 

Ettuttokai 21 


God - 11, Ontological Beyond 16; ethically Perfect 16; five-fold forms of 
20, 113, 308-327, 371; according to Pāfcarātra 99-102; auspicious 
form of 290-291; six auspicious qualities of 294-296; six ontological 
attributes of 291-293; other auspicious qualities of 299-306, 417; 
Supremacy of 305; three functions of 351; assariri-361; as Ruler, 
362, 363; relation of soul to 366; endless glories of 368-370; as 
‘Hounds of Heaven'-373; soul-hunger of 373; as Dayā-nidhi, 374; as 
medicine, 38); His entry to Nammāļvār 399-400; Nammāļvār's 
communion with, 401-402; Tirumaūkaiyāļvār's communion with 
402; as bridegroom -444; in Pralaya state, 452; inability to conceive 
487-488; as Siddhdpaya, 586; as Südhyopüya 587, 606 
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God-experience - of Nammülvár 407-409, 410-412, 414-417; 458-460; of 
Tirumankaiyāļvār 410, 413-414; God-head 15, 277; dual-self of 
Laksimi-Nárüyana 611-613; God-hunger 7, 14; Periyalvar's 392; 
Nammāļvār"s 392; Tirumaūkaiyāļvār's 393. 

God-love 385; Nammāļvār's 397, 418; development of 390 

God-realization 1, 5, 6, 385, 387 

God-vision 5 

Guruparamparās, |73, 184, 696, 708, 722, 800, 817, 853, 863 

Guruparamparā-Prabhāvam 724 

‘Hound of Heaven’, 373 

ILAYAPERUMAL 716-17 

Incarnation 14; concept of christian theology 14 

Indian culture, 876 

IRAPPATTU, 801 

ISVARAMUNI 681 

Isvara 364; as Sesi 364; as upáya 585 

lihihāsas. 39; Ramayana 40, 52; Mahadharata 40, 90, 121, 140, 155, 161 
553; Harivamsa 71, 161 

Ithihdsa Samuccaya, 51 

IYUNNI PADMANABHA 875 

Jitanta $totra 119 

Jfüna, 6; explanation according to Alvars 599-600 

Jiva 382 

Kainkarya 259, 531, 552, 766, 858, 859, 875 

Kainkarya rasa, 583 

Kaivalya 793-795 

KALIDASA 162 

Kalittokai 140, 559 

Kalpa-sūtras 135, 859 

KALIVAIRI DÁSA, 669 

Küma: Ātma-kāma, 449; Visaya-kdma 129, 165, 448, 449, 453. 485; Bhagat- 
kama 165, 448, 449 

Karpakom, 384 

Karunya 383 

Kattiyam, 700 
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Kāttumannār Koil, 200 


Karma 4, 6, 15, 375; niskāma 84; doctrine of 355; Alvar's terminology of 
356-357; Namma]|vár's view of 380-381; tyranny of 404-405 


Karma-Yajna 111 

Karma-Yoga 546 

KEITH, 2 

KITAMPI ACCAN, 696, 742, 760, 818, 829, 844 
KONERI TASYAI, 698 

Krsna-prema 454 

Krsna-Trasna-Tattuvam 390, Nammāļvār's sattuvam 39a 
KSHATRABANDU 516 

KURATTALVAN 723, 737-41, 830, 833, 875 
KURUKAIK-KAVALAPPAN, 706 
LOKASARANKAMUNI 184 

MAC DOUELL, A.A. 33 

Makābhārata 40, 90, 121, 140, 155, 161, 162, 553 
Maitrēyī 597.98 

MALAKARA, 715 

MANAKKAL NAMPI 708, 859 
MANAVALAMAMUNIKAL 775-778. 841 
Manoyajīa 111 

Mārkandēya 160, 682 

MANIKKAVACAKAR 527 

Manušmruti 135 

Matalürtal 470, 652, 743% 

Matinalam 388 

Moksa 90, 502; Nammalvar's idea of 584-85; ascent of the soul to, 587 


Mukti, 583; as celkati, 586; as mākkati 586; explanation of 615-620; 
state of soul in 619, 865-66 


Mukuntamāla, 183 

Mūlamantra 603, Pranava in 603-604 
Munivāhanar 184, 716 
MUTALIYANDAN 696, 818, 830 
NACCINARKINIYAR 559 
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Naicciyanusandana 4 

NALNARACAR 767 

NAINAR ACCAN PILLAI 770, 827 

Nalayiram - Commentators of 445; as Dravida Veda, Chap. XXVI 680-693 

NALÜR PILLAI 845 

NAMPILLAI 768, 850 

NANCIYAR 382, 768, 861, 863 

Nappinnai, 283 

Narayana, 35; as Supreme Be.ng 36; worship of 158; identified with Tiri- 
mürtti, 278; as Supreme Deity, 280; with Sri 282; description of, 


286; exploits of, 399: Periyāļvār on 337-340; Nammāļvār on 340-344; 
with three functions 351 


Narada 129, 131 

NATADUR AMMAL 753, 754, 835 

NATHAMUNI, 152, 200, 202, 685, 695, 700, 833, 856, 870; works of 
703-704 


Nature - as the very form of God, 510; as the beautiful form o* God 511; 
description of in Cankam poctry 424; ia Al var’s poems 430-437; 
Nature Mysticism 419, Chap IX 419-441; Nammāļvār's Vision of 
420-422; Kampan's vision of 422; Tagore’s conception of 422; of 
Bucke, 423; vision of beauty 424; of Āļvārs 424-430 


Nāyaki-Nāyaka Bhava 456 

Nila 146 

Nine Thousand B18, 821, 822, 824 

Nyasa 105 

Nigamana parimala 844 

NIMPARKA 875 

Püficarütra doctrines 94, according to Tirumalicai Āļvār 629 
Pacupunniyam 378 

Pakal-patta 701 

Paramésvara Vinnakaram 175 

Parācara Pattar 556, 681, 696, 724, 746, 751, 785, 818, 830, 878 
Parankusa 379; See Nammülvür 833 

Pavisara 853 

Paramapada 27,121, 169, 369, 383 

Paramapada Sūpāna 617, 763; nine ste; in 617 
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PARANKUSA NAMPI, 724 
PARIMELALAKAR 140, 505 

Paripatal 140, 148 

Paripurnabrahmünubava 13, 395 

PARVATI 653 

Patalperratalankal 864 

PATANCALI 96 

Pattup-pāttu 21 

PERACIRIYAR 505 

PERIYANAMPI TV6 

PERIYAMUTALIYAR 716 

PERIYA PARAKALASVAMIN 698, 820, 844 
PERUNT EVANAR 149 

PERIYAVACCAN PILLAI 698, 769, 827, 845 
PILLAI AMUTANAR 153 

PILLA! LOKACARIYAR 371. 556, 696, 770-774, 821 
PILLAN 696, 751, 845, 863 

PILLAI TIRUNARAIYUR ARAIYAR 696, 743 
PILLAIURANKA VILLITASAR 753 
Pirapanta-cüram 174, 764 

Prapannamruiam 697, 701 

Prapanna Gayatri 207 

Prime Person 50 


Prapannajatakūtastha 861 
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Prapatti, 104, 625, 787-88, 862; definition of 106; as upāya, jūāna 106; 
explanation of 595-96; acc. to Aļvārs 596-97; cult of 607-608; acc. 


to Antal, 665-66; doctrine of 865. 
Ptolemic theory 580 
Prasthanatrya 77, 699, 755 


Puranas 40, 272; Kūrma 40, 129; Linga 40; Matsya 40, 690; Vayu 40; 


Bhagavata 75, Visnu 75, 90, 282 
Purusa 35, 37, 66 
Purusa-sūkta 35, 94, 151, 500, 505, 800 
PurusOttaima, 97 
Rahasyatraya Sāra 762 
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RAM ANUJA CHAP. XXVIII 719-36, 875 
Ramanuja-Nürrantati 206 
RANGANATHAMU NI, 698, 839 
RANGANĀTHASVĀMIŅ 844 

Religion 25 

Sükuntalam 165 


Samhitās, 24, 40; Ahirbudhanya 105; Pālcarātra, 115; Parama, 108, 109; 
Vaikhānasa, 112; Taittiriya, 28, 162 


SANDILYA, 129 
SANKARA, 137, 318, 832 
Saranagati, 105 

Sartra~sariri bhava, 367 
Satkāryavāūta, 352 

SGtvata Dharma, 104 
Saulabya 299-301, 372, 375, 376 
Sausīlya, 302-03, 372 


Schools of - Sānkhya, 582; Nyāya, 582; Buddha, 582; Jaina, 582; Bēda 
BEda, 583; Suddhātvaita, 583 


Self, 615; soul proceeding to Vaikuntha, 620-21 
Self-realization, 598; three stages ot, 398-99 
Self-surrender, doctrine of 759 


Senses - control of, 404, 485, 529; Nammaàlvàr's views of 486; Tiruman- 
kaiyálvar's 486-87 


Sésa-sési bhava, 364-67; intuited by Āļvārs 364-65. 
SIRIYA GOVINDHA PERUMAL 724, 
SHELLEY, 579 

Sins-Atonement of 547-50. 

Six Thousand 821 


Spiritual marriage 445; Kānta bhava (Karpu) 445; Madhura bhava (Kaļavu) 
445; acc. to catholic theology 447-48 


SRIMAN NARAYANA JIYAR, 835. 
SRIRAMA PILLAI, 752 
SRISAILAPURNA, 716 

Sri Vacana Pitsanam, 377 

Sri Visnu Dharma, 378 
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Srngāra rasa, 165 

Srutha- Praküsika, 758 

Supreme Being, 33, 49, 75, 78, 79, 89 
Supreme Brahman 97 

Supreme Deity, 19, 611 

Supreme person, 8, 285, 288, 293, 820 
Suprenie Ruler, 561 

TIRUMALAI NAMPI 716, 829, 845, 859 
Tējas 372 

TIRUKKANNAMANKAI ANTAN 707 
TIRUMALAI ANTAN 715, 317, 861, 863 
TIRUKKOTTIYUR NAMPI 718 
Tirukkuraļ 140 

TIRUKKOTTIYUR JIYAR 835 
Tirumanjanam 799 

Tirumantiram 456, 601-03, 834; Pranava in 603 
Tirumoli- Tiruváymoli Festiv..] 204 
TIRUMULAR 179 

Tirunatcattirams 577, 799 

Tiruppallantu, problem of 213 
TIRUVALAN, 177 

TIRUVALLUVAR 371, 380, 496, 557 
TIRUVARANKKATTA MUTANAR 206-07, 448, 671-72 
Tiruvati-p-puram 801 

TIRUVĀYMOLI PILLAI, 175 
Tiruvaymoli Vacaka A.ālai 835 

Twelve Thousand 825 

Twenty-Four Thousand 827 

Ubhaya Vēdānta 693 

UDAYANA 234 

UDAYANACARYA 282 

Ulüpi 653 

Upadesarattinamülai 213 


Y 
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Upanisads-8, 13, 19. 67; Aitareya-686; Brihadüranyaka-686; Chāndēgya- 
36, 124, 154, 287, 586, 679; Katha-287; Maitri-30; Mundaka-36, 686, 
791: Svetasvalara-686; Taittirīya-686 

UPASANA-579 

USA-653 

Uruvelippatu 474 

Uruvelittórram 474 

UYYAKKONTAR, 704 

Vaikuntha 617, 618 

Vaisnavism, tenets of 22, 33 

Vaisnavite Theology 10-11 

Vaisnavite Philosophy-19 

VALLABA, 875 

Vak-yajha-111 

Vali Tirunāmam 803 

VANKIPURATTU NAMPI, 696, 742 

Vasavatattai 234 

VATAKKUTTIRUVITI PILLAI 698, 769, 818, 830, 835, 861 

VATIKECARI ALAKIYA MANAVALA PERUMAL. 769 

VATIKECARI ALAKIYA MANAVALA JÍYAR - 841 

Vatsalya 273, 303-34, 372, 383, 786 

VATSYA VARADĀCĀRYA 753, 835 

VATUKA NAMPI - 735 

VEDANTA DESIKA 682, 754. 816, 840, 869, 871 

VEDANTA RAMANUJASVAMIN 698, 839 

Vedanta-sutras - 871 

Vēgavadi - 653 


Vedas - 23; Atharva 686; Nālāyiram as Dravida Veda Ch. XXVII 680-93, 
Rg. Veda 26, 31, 78, 287, 686; Sukla Yajur 686; Krishna Yajur 686; 
Süma - 629 


Verivilakku - 470 

Vibhava 312-320 

VIPRA NARAYANA - 180 
Viroda-parikara 764 


Visnu Dharma 72 


1x] INDEX 927 


Visnu Dharma-süra - 635 
Visnu-patha - 27 

Visnu Sahasranāma 123 
VYASA -853 

Vyūha 309-312 


Worship 484, Paricaratra mode 21; Vaikhànasa mode 21; act of worship 
497; chanting Purusa~sitkta 500 acc. to Pēyāļvār 501, 514; Bhakti- 
sāra 501; Poykai Alvar 502, 514, 524; Tirumankai Āļvār 503-505; 
mode of worship 504-05; Nammālvār's view 505, 574; acc. to Ānļāļ 
505; Pūtattāļvār 525, 596, 513; Tirumalicai Alvar 506; Kulacēkara 
Alvar 506; as árüdhana 506; acc to T'eváram 506-07; through poetry- 
506-10; by nature 511-12; recitation of the names of God 512; by 
chanting of Vedic hymns 513; acc. to Periyāļvār 514; Āļavantār 515; 
through music 516; through prayer 517; in the form of music 517; of 
conversation 518-20; of appeal 521; of supplication 522; by contem- 
plation 530; as kainkarya 531-36; by congregational prayer 537-39; 
ace. to Nammāļvār 539-40; Kulacekara Alvar 540-41; of weeping 
522-27, acc. to Nammāļvār 524-527; Mānikkavācakar 527; in the 
form of yearning 528 


YAJNAVALKYA-MAITREYI 597-98 

YAJRAMÜRTI 742 

YAMUNA 709, 863-64, 870, 875, contributions of 710-13 

YAMUNACARYA 553 

YATAVA PRAKASA 744, 819, 832 

Yoga - 6, 599; Karma - yoga 88, 108, 164, 546, 587, 588, 630; explanation 
of 587-88; Jnana - yoga 85, 108, 587, 588; explanation of 588-90; 


Bhakti -yoga 88, 89, 587, 588; explanation of 590-93; as parabhakti 
594-95; astānga 105, 122, 


OTHER PUBLIGATIONS OF THE UNIVERSITY 
RS. PS 
1. Mutto]layira Vijakkam 7—00 
Dr. N. Subbu Reddiar 
2. KP 4—00 
Dr. N. Subbu Reddiar d 
ff: «tita | 
3. Symposium Papers on Tirukeural (Ed. ) F 6—00 
Dr N Suhhn Red tiar ^ 
i 
4. Administration and Society in the Carnatic 8—00 n 
Dr. K. Rajayyan . 
yat d 
5. The Šrirangam rae s 16—50 
Dr. V. N. Hari Rao 
M 4 
6. Inscriptions of Andhra Desa Vol. I 17-25 
Dy, Dr.-M. Rama Rao ^ 
8 . . of 
7. Titi ptions of Andhra Desa Vol. IT Part I 35—00 
Di. 22, Rafa Rao 
8. A Study of Telugu Semantics 4—50 


Il. 


12. 


Dr. n. N. Reddy 


HicStrical Grammar of Telugu with special 
reference to old Telugu 


Dr. K Mahadeva Sastry 


Indian Aesthetics-Music and Dance 
Sri K. S. Ramaðšamy Sastry 


. , 
Thyagaraja's Prahlada Bhakta Vijayam 
Praf P Somhbhnmurtiho 


_A Study of Telugu Compounds 


Dr. J. Suryanarayana 


1—50 


